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ABSTRACT
This study explores food traditions in the four quarter days of the Irish calendar year. Imbolg
or St. Brigid’s Day, Bealtaine, Lughnasa and Samhain mark significant moments in the
agricultural calendar. Food traditions, customs and practices relating to these days are recorded
in the abundant resources of the collections in the Folklore Department, University College
Dublin. However, to date, with few exceptions, little food specific research has been carried
out on these collections. This thesis aims to begin to fill that gap whilst highlighting many
opportunities for further research. Throughout this process we witness the illumination of a
rich food history where games, superstitions, divinations and a mixing of the pagan and
Christian traditions are preeminent.
The research is carried out through a six-step approach which involves a review of the existing
folklore literature on the topic, an explorative interview with an ethnographer and archivist on
how to conduct archival data on food traditions, a structured thematic analysis of more than
150 transcripts retrieved from the Schools Collection (1937-38) of the Folklore Department of
the University College Dublin, and two post-analysis interviews with folklore experts to
triangulate results and interpret findings.
The analysis of the four quarter days reveals plentiful food references. St. Brigid’s Day, the
awakening of spring, represents a joyous moment bidding farewell to the long winter months.
Here we observe the importance of dairy, a theme that dominates Irish food history, through
tales of St. Brigid’s miracles and accounts of practices to ensure a bountiful milk supply for
the coming year. Bealtaine, the beginning of summer, this quarter day represents a shift from
the joy of spring. The fear and trepidation surround the beginning of the growing season plays
out through stories of ill luck, dairy thievery and loss. Lughnasa on the other hand sees the
return of celebration as the harvest commences and the bilberries are in season, the first
potatoes of the year represent ‘luck’ while accounts of hilltop celebrations are found. At
Samhain however, fear is apparent again. Although the celebration of the harvest is no doubt a
sanguine occasion, the coming of the dark and cold of winter is evident. Here games and
divinations are found foretelling fortunes, romantic and otherwise where food plays the
protagonist. While the analysis of the data sample reveals an affinity to what is found in the
literature, many nuances are highlighted. These nuances reveal a rich and oftentimes neglected
food culture. At the same time, the analysis testifies to the importance of archival material for
the unveiling of lost traditions and food culture. This study therefore speaks to folklorists, food
practitioners, historians and students of gastronomy and food studies, revealing the significance
of the quarterly division of the year through the food centred customs and practices narrated
by communities of early twentieth century Ireland.
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Glossary of terms
Barmbrack – a cake made with dried fruits containing trinkets used for divinations,
produced and consumed at Samhain. References are found of both buying and making the
cake for the celebration. Báirín Breac the Irish for this cake literally means speckled loaf.
Bilberry - a small blue coloured berry, similar to the blueberry, that grows wild in Ireland,
also known as whorts, fraocháin or fraughans. Collected around Lughnasa
Booleying - the practice of driving herds to higher grounds and fresh pastures for the summer
months
Boxty (pancake) - Similar in appearance to a pancake, boxty is made with a mixture of
grated raw potato mixed with cooked mashed potato and cooked on a griddle or pan. Boxty is
predominantly associated with the North-West of Ireland, often referenced as being prepared
for supper during Samhain.
Boxty Bread - The same as boxty but baked rather than cooked on a griddle or pan, prepared
both for St. Brigid’ day or Imbolg and for Samhain celebrations.
Cally – also known as ceallaigh - another term for champ. Cally and champ are referenced
as being prepared for the celebration of Lughnasa.
Champ - a dish of mashed potato made with milk, butter and scallions,
Colcannon - a dish of mashed potato made with cabbage or kale, sometimes containing
trinkets for divinatory purposes during Samhain.
Dumplings - a rough round shape, made from a dough of flour, raising agent, milk and eggs
and cooked in a stew
Pandy - a dish of mashed potato with milk, butter and chopped onions
Sowans - oat husks fermented in water. The husks themselves are removed and can be used
as chicken feed. A thicker mixture settles to the bottom while the waterier part at the top can
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be skimmed off and drank. The thicker part of the mixture can be cooked into a porridge like
consistency.
Stampy - a sweetened baked potato bread made with grated raw potato, cooked mashed
potato, butter, cream, sugar, caraway seeds, flour and a raising agent - a Kerry version of
Boxty prepared for Samhain.
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Chapter 1

Introduction
The discipline of food studies in Ireland, while in its infancy, is beginning to flourish. Food
history plays a critical role within this discipline. However, many research gaps are apparent
in the study of Irish food history. Scholars, such as Mac Con Iomaire (2002, 2006, 2009, 2014,
2018, 2020, 2021), Sexton (1998, 2015), Mahon (1991) and Lysaght (1994, 2003) inform our
understanding of Irish food history, however numerous research opportunities remain. The
researcher’s motivation to carry out this work is based on an ambition to augment this growing
field whilst combining two subjects of both professional and personal significance, food and
folklore.

Within the study of food history, the cultural dimension is paramount. Traditions, customs and
practices illuminate the specificities of the nation’s culinary past. Folklore studies offer a
unique lens through which to study these customs and practices and the opportunity to better
understand Ireland’s rich food history. Folklore studies have previously addressed various
significant festivals or calendar days in Ireland (Mag Fhloinn, 2015; Lysaght, 1994), however
few food specific studies exist. Noteworthy exceptions are some works of folklore scholars that
deal with food centric topics. Lysaght’s Hospitality at Wakes and Funerals in Ireland from the
Seventeenth to the Nineteenth Century: Some Evidence from the Written Record (2003), for
example, highlights food related customs through Irish wake traditions. Here the author
references “great platters of boiled flesh […] and an abundance of bread all made in fine white
cakes of wheat flour” (p. 407), “bread, drink, beef, mutton and pork” (p.407) and “tea, white
shop bread and jam” (p. 418) as examples of foods served at wakes. Mahon’s seminal work
The Land of Milk and Honey (1991), in addition, further establishes the significance of food
and folklore highlighting Irish food traditions. This latter work can be considered as the most
comprehensive text to date regarding these traditions where the author narrates various dishes,
food customs and food significant to feast days. However, research gaps remain, in fact each
chapter from Mahon’s work (1991) could be viewed as a separate research avenue.
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This thesis aims to explore the food traditions within the four quarter days of the Irish calendar
year. In order to explore these traditions a major research question is identified: ‘What are the
food traditions associated with the four quarter days of the Irish calendar year?’ A series of five
specific sub-research questions are then established to answer the major research question in a
clear structured manner. The sub-research questions, listed below, illustrate the objectives of
each chapter of the thesis. The first and second sub-research questions, ‘what does the literature
reveal about the four quarter days of the Irish calendar year?’ and ‘what are the food traditions
associated with Ireland?’ are addressed in chapter two, the literature review. The third subresearch question ‘what is the best methodology to identify the food traditions associated with
the four quarter days of the Irish calendar year?’ is then answered in the third chapter. Subresearch question four ‘What does a structured review of the Irish Folklore Commission
archives reveal about food traditions associated with the four quarter days of the Irish calendar
year?’ is dealt with in the fourth chapter, which presents the discussion and analysis. Finally,
the fifth sub-research question ‘how do the findings of this research add to the scholarship of
Irish food history?’ is addressed in the concluding paragraph of the same chapter. Further
illustration of the structure of the thesis is provided later in the introduction.
The four quarter days, Imbolg (or St. Brigid’s Day), Bealtaine (May Day), Lughnasa and
Samhain (Halloween), of the Irish calendar represent the temporal division of Ireland’s
agricultural year. Danaher (1972, 2004), Lysaght (1994, 2000), MacNeill (2008) have offered
a wealth of folklorist perspectives of the four quarter days in their research. However, the focus
of these works is not one of food. Considering the agricultural significance of these days, their
importance in determining the production, storage and consumption of agricultural products,
the absence of a food focus in the study of these days represents a major gap in the literature
(Long, 2013). Therefore, this thesis aims to address this gap through the multidisciplinary
combination of a food and folklore studies lens.

Answering this research question offers both academically and socially relevant contributions.
First, the study advances the research on food and food history as well as to the study of
folklore. Specifically, it complements previous folklore research at the same time underlining
the significance of food within this field of research. In addition, it adds to the growing body
of literature concerned with Irish food history. Secondly, from a social perspective, this thesis
serves multifaceted purposes, for education, for recreation and providing a clearer
understanding of Ireland’s past. The results of the study could inform educational programs in
2

schools, as well as provide material to complement expositions and cultural events about
Ireland’s recent past.

The analysis of the food traditions related to the four quarter days is based on three sources.
Firstly, a review of the existing literature provides a grounded knowledge of folklore and more
specifically of the four quarter days of the Irish calendar. Accounts of these festive days are
found throughout folklore studies (Aramao, 2009, 2015; Danaher, 1972, 2004; Lysaght 1994,
2000; MacNeill, 2008). Following the literature review, a structured thematic analysis of a data
sample of 158 transcripts from the Schools’ Collection aims to highlight accounts of food
specific to the quarter days. The Schools’ Collection, a collection held within the archives of
the Department of Irish Folklore, University College Dublin, an ambitious undertaking of the
Irish Folklore Commission in 1937-38 (Lysaght, 2021), consists of essays collected from
primary schools around Ireland. The school children collected examples of local lore from
relatives or older people in their communities, recorded them in the form of essays and these
were sent to the commission. These mirror the food traditions associated to the quarter days.
The third source takes the form of three interviews with folklore experts, one preliminary and
two post-analysis. These experts, Folklore Archivist Jonny Dillon and Prof. Patricia Lysaght
offer valuable insight into the literature, the results of the analysis and the collection. The use
of the three sources offers the opportunity for triangulation of the information derived from the
research improving the robustness of its results.

The findings of the research reveal a narrative that is in line with what folklorists have identified
in past research. The accounts of food traditions in the Schools’ Collection closely resemble
what previous studies (including those using different historical sources) have reported.
However, it also highlights nuances in many of the customs and traditions found in the Schools’
Collection, which illuminate a rich food centric belief system within the festivities of the four
quarter days. Variations of games, superstitions, and harvest traditions are found and described,
all of which bare significance to the field of food studies.
The findings of this research demonstrate the relevance of the use of the Schools’ Collection
for food specific research while also exposing the potential for further research of the main
collection archived in the folklore department. Students of food history, of folklore, chefs,
historians and professionals operating in the field of arts, culture, tourism, heritage and
Gaeltacht could all benefit from this study. For example, the findings could be reported in food
3

history classes. Equally, chefs could use the information found in this study to recreate dishes
and inform their description with historical evidence.

This thesis is structured as follows. Following the introduction, the second chapter presents the
literature review, discussing the current literature relevant to the four quarter days of the Irish
calendar, folklore, food and folklore and Irish food traditions. The third chapter introduces the
study’s methodology. This chapter presents the position of the researcher, outlines the use of
the literature, discusses the use of thematic analysis as a research method and discusses the
structure of the conducted interviews as methods employed to answer the research question.
The fourth chapter consists of a structured thematic analysis and the discussion of its findings.
In addition to the data analysis this chapter incorporates the discussion of the two follow up
interviews, which conclude the triangulation of the results. The fifth and final chapter aims to
provide a summary of the research findings whilst highlighting potential further avenues of
research and the study’s contribution to the literature.

4

Chapter 2

Food and Folklore – A Literature Review
This chapter illustrates the subject of folklore, principally through the works of The Irish
Folklore Commission. Particular attention is dedicated to placing folklore within the discipline
of food studies, which defines this thesis’ place within the academic sphere. A section
discussing food and folklore studies serves to further reinforce the basis for this work. The link
between folklore and food is evident in the review of the four quarter days in the Irish calendar,
which divide the agricultural year into seasons significant for food production, harvest and
storage. Close attention is hence given to where they fall in the calendar year, their historical
origins and development. In addition, a review of the current literature on the subject delineates
descriptions of the food traditions particular to the four days. Finally, this chapter underlines
the relatively small body of literature regarding Irish food history to date and evidences how
this topic remains broadly understudied. Additionally, a brief review of the use of historical
references to the four quarter days in Irish cookbooks reinforces the significance of food
specific to the four quarter days.

Folklore
Considering the folkloric focus of this thesis it seems imperative to firstly seek to define
folklore itself. This however appears to be a task with which academics have grappled, unable
to tie down a clear definition of the term (Ó Giolláin, 2000). Nonetheless, there is some
agreement on the timing of the popularisation of folklore through the folktales of the Brothers
Grimm in the early nineteenth century (Bronner, 2016). The “Grimms bragged that their
sources were genuine tradition bearers, and the brothers encouraged fieldwork to capture the
voices of folk” (Bronner, 2016, p. 3).

Folklore according to academics is an interdisciplinary field, linked to the fields of
anthropology, literature, arts and humanities (Long, 2013). The interdisciplinary nature of
folklore could demonstrate the difficulty in defining the topic. However, while the definition
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might not be explicit, we can draw on the work of institutions such as The Irish Folklore
Commission to shed some light on the topic.

The practice of collecting folklore in Ireland began long before the word folklore existed. The
Christianization of Ireland in the 5th Century saw the introduction of monasteries and monks,
who recorded the local traditional lore that would previously have only been part of the oral
tradition (O’ Sullivan, 1974). More recently, the collection of folktales spurred on by the Celtic
Revival of the late nineteenth and early twentieth century also popularised folklore.

While the works of literary scholars began to inspire the Irish relationship with Folklore, there
was no systematic recording of Irish Folklore (O’ Sullivan, 1974). This changed in the 1920s
when Swedish scholar, Professor Carl Wilhelm von Sydow, visited Ireland along with
Professor Reidar Christiansin from Oslo (Lysaght, 2019, 2021; O’ Sullivan, 1974). The two
scholars, having learnt Irish on the Blaskets and Ballingeary (O’ Sullivan, 1974) in order to
collect Irish folklore, inspired Professor Delargy of University College Dublin to set up the
Irish Folklore Society in 1926 (O’ Sullivan, 1974). A small government grant saw this grow
into the Irish Folklore institute in 1930 and finally in 1935 the Irish Folklore Commission was
founded (Ó Súilleabháin, 1970). The main aim of the folklore commission was to collect,
preserve, classify and expose all aspects of Irish folk life traditions including house types, crafts
and other aspects of rural life (Ó Súilleabháin, 1970).

This aim was carried out primarily through fieldwork, where collectors recorded stories of lore
from people local to the areas. Initially these recordings were documented by pen and paper,
however, this progressed to ediphone recordings and later to tape recorders. These collectors
recorded their daily work in a diary and these diaries have since been bound and all one hundred
and forty of them are held in the archives of the commission. The work of the commission
focused firstly on the Irish speaking regions along the west coast and although it did eventually
incorporate some of the English-speaking areas, the latter happened only on a part-time basis
(Ó Súilleabháin, 1970).

The commission is housed in University College Dublin, and the collections consist of the main
collection as well as the Schools’ Collection. These are bound separately and archived at the
University and provide endless possibilities for research projects (Ó Súilleabháin, 1970).
However, to date, little research has been carried out using the food studies lens (Long, 2013).
6

This relatively underused resource uncovers a research gap and the opportunity to shed new
light on the relationship between Irish folklore, people and food.

Food studies offer a unique lens through which to study folklore. Rather than the traditional
methods of studying food such as nutrition or culinary arts, food studies concern the “study of
food and its relationship to the human experience” (Almerico, 2014, p. 2). The
multidisciplinary nature of the food studies lens offers the opportunity to examine the
relationship between food and the human experience in a diverse range of fields, ranging from
history, anthropology, sociology, economics, and social justice (Almerico, 2014). While there
has been a growing literature addressing the subject of food studies (Almerico, 2014; Albala,
2013; Valenze, 2013; Ferguson, 1998), few have focussed on food studies and folklore
specifically.

Folklore and Food Studies
As previously mentioned, there has been little published in the academic sphere regarding
folklore and food studies. This is relevant if we consider that the Irish Folklore Commission’s
aim of recording all aspects of rural life includes agriculture and therefore food production,
consumption and traditions. In fact, in Ó Súilleabháin’s A Handbook of Irish Folklore (1942)
the importance of recording foodstuffs is highlighted. The author lists fourteen pages of food
and drink, from appetite through to meals and finished with luxury foods. While Ó
Súilleabháin’s work clearly illustrates the significance of food within folklore, considerable
gaps in the study of this topic remains. It should be noted however, that while collectors
working for the Commission were directed to ask specific questions of their informants relating
to the quarter days (Ó Súilleabháin, 1942), the booklet (Ó Súilleabháin, 1937) provided for the
Schools’ Collection listed these days only as essay topics. The questionnaire therefore gave no
clear direction as to the type of folklore sought for the four quarter days, which may have
impacted the lore that was eventually collected. While A Handbook of Irish Folklore was
published after the Schools’ Collection, it was informed by the works already carried out by
the Commission. There is only one seminal work that provides a strong argument for the study
of folklore through a food studies lens; stating that a folkloristic perspective enables us to
examine how food traditions “tie us both inwardly to our own experiences and outwardly to
the larger world of political, environmental, economic and social concerns” (Long, 2013, pp.
220-21).
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However, this examination can only take place once the food traditions within folklore are
highlighted. Long (2013) portrays the study of the role of food within American folklore and
the use of food by the American Folklore Society to teach about a “specific culture or as a
means of creating a sense of community around an activity” (Long, 2013, p. 223). To date, in
Ireland, only a handful of scholars have explored food within a Folkloric context (Mahon,
1991; Lysaght, 2000, 1994; Mc Garry, 2020). However, a 2018 eight-part television series
Blasta melded folklore and food studies. The aim of the programme was to highlight what are
considered old Irish recipes and to create local community events where people could taste and
learn about Irish food traditions and culture (Blasta, 2018).

The oversight in combining the two subjects of folklore and food studies in the Irish context
could be explained by the postcolonial hangover that reduces much of Irish culture to the notion
of the ‘drunken Irish’ (Mac Con Iomaire, 2021). This notion inherently marries Irish culture to
debauchery and alcoholism undermining the far richer culture that exists. A chapter in
Hungering for America (Diner, 2009) on the food of the Irish immigrants highlighted this
apparent widespread belief that the Irish embrace a culture drowned in the bottom of a bottle
rather than one of culinary celebration, further perpetuating this belief. However, in the field
of food studies there has been a small cohort of academics working to move away from these
tired stereotypes. The realm of food studies in Ireland is growing yearly with academics such
as Mac Con Iomaire (2021, 2020, 2018, 2014, 2006, 2002), Sexton (1998, 2015) and Klitzing
(2019) publishing a rich variety of culinary articles revealing an Irish food culture that had long
been undermined. These academic endeavours have inspired this current research project,
aiming to explore different avenues of enquiry in the Irish food studies context.
Long’s (2013) description of the value of food studies within folklore, supports the merit of
analysing the collections held in the Irish Folklore Commissions archives with a food studies
lens. Although folklore has a pedigree of over one hundred years of research, and food studies
has over forty years, to date there is no one specific study which explores food in the four
quarter days of the Irish calendar year. The choice of the four quarter days as a research avenue
represents one of many opportunities to study these collections.

8

The Four Quarter Days
The four quarter days, Imbolg (February 1st), Bealtaine (May 1st), Lughnasa (August 1st) and
Samhain (November 1st), in the Irish calendar mark the beginning of each season. Each of
these four quarter days represent a ceann féile or major festival and these festivals began on
the eve of each day (Lysaght, 2000). Imbolg, now known as St. Brigid’s Day, falls on the first
of February signalling the beginning of spring. Bealtaine or May Day happens on May the first
representing the first day of summer. Lughnasa, the Irish word for August marks the beginning
of autumn and lastly Samhain happens on the first of November, marking the beginning of
winter, although its celebration is on All Hallow’s Eve (31st October). While the
Christianisation of Ireland around the fifth century influenced the celebration of the quarter
days, they find their roots in Ireland’s pagan past. Scholars have not managed to determine how
the specific dates for each of the quarter days were chosen. However, the fact that they divide
the agricultural year into four clear seasons suggests that these days represented significant
times throughout the year for the production, harvesting and storing of food.

The four quarter days were considered to be times of liminality, where the boundaries between
the real and the spirit world were blurred. Many of the customs and practices surrounding the
different days illustrate this belief and highlight the superstitions that appear to have been
widely held throughout Ireland.

Land of Milk and Honey (Mahon, 1991) in particular serves to illustrate food in the four quarter
days in a chapter discussing feast days in Ireland. This seminal work represents the only food
specific example of the four quarter days and will appear throughout this literature review. In
the following sections the literature pertaining to each quarter day will be discussed
individually.

Imbolg
Imbolg, or St. Brigid’s Day, represents the end of the winter period and the beginning of spring
when farm work could begin again (Sherwood, 2009). While it has not been determined how
the celebration of Imbolg began, scholars believe that it has been celebrated as early as the Iron
Age (MacMorrighan, 2021).
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Although there is continuing academic controversy (MacMorrighan, 2021) surrounding the
translating of the word Imbolg, it is believed that the word is linked to the old Irish words for
‘milk’ or ‘milking’ (Ó Catháin, 1995). There are, however, also claims that the word Imbolg
could be translated to ‘in the belly’ (Mc Garry, 2020) linking the day with the beginning of the
lambing season. Either way, connections can be made to Imbolg and the beginning of the spring
where the promise of dairy and lamb is clear on the horizon. While much of the literature refers
to both dairy and lamb, there is little mention of the significance of either as food sources.

The name Imbolg is now rarely used in relation to the quarter day, which is more commonly
known as St. Brigid’s Day. Nonetheless, the literature still reveals strong links to dairy and
signifies the beginning of the milking season. Brigid was said to have been the “best maker of
ale and mead in Ireland” (Mahon, 1991, p.124) and her cows provided more milk than any
other herd (Mahon, 1991). Unsurprisingly the literature recalls many traditions relating to St.
Brigid’s Day that describe practices associated to dairy production (Danaher, 1972; Mahon,
1991; Mc Garry, 2020; Noonan, 2013). For instance, folklorist Bríd Mahon noted that “[B]utter
was always freshly churned on St. Brigid’s Day, and a cake as big as a cartwheel baked, made
of flour, curds, milk and egg. Mutton, bacon, or a fowl, colcannon, boxty bread, dumplings and
sowans were served at supper” (Mahon, 1991, p. 124). Folktales of Brigid milking her cows
three times in one day to feed guests at her monastery, or her small quantities of her butter
managing to feed many, highlight the significance of dairy produce at that time of year in
Ireland (Mahon, 1991; Noonan, 2013).
Many of the traditions surrounding St. Brigid’s Day convey a spring awakening and
stocktaking of the larder in homes across Ireland would have taken place. The woman of the
house would check stocks of flour or bacon and farmers would check on the remaining stock
of fodder after the winter (Mc Garry, 2020). The work of the housewife also involved making
sure that the house was tidy and, regardless of the income of the household, that food was
plentiful for the occasion (Danaher, 1972). Some of the dishes reported to have been enjoyed
as part of the festivities include “sowans, apple-cake, dumplings and colcannon” (Danaher,
1972, p. 15).

Food miracles were widely believed to take place and many households left gifts for Brigid
(Danaher, 1972; Noonan, 2013; Mahon 1991; Mc Garry, 2020) to aid in their future fortune.
These practices, it appears, were driven by both superstition and hope.
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Superstition appear to have been rooted in the Irish psyche, particularly during these quarter
days where magic was at its most powerful. “Food and cloth thought to be touched by the saint
are said to have curative powers” (Mahon, 1991, p. 124). Traditions such as leaving a piece of
cloth out, known as Brat Bhríde, on the eve of St. Brigid’s Day for the saint to bless it before
later laying this cloth on the back of a cow to ensure a good milk supply (Noonan, 2013)
provide further evidence of Brigid’s apparent curative powers. This relationship between St.
Brigid and food miracles could perhaps be linked to the timing of St. Brigid’s Day, the
beginning of spring, beckoning a new season of food production and marking the end of the
colder, hungrier winter months. Indeed, St. Brigid’s crosses, made from rushes on the eve of
St. Brigid’s Day were used throughout Ireland to protect farm animals and farms; “animals
were saved from disease and danger and protected from evil magic” (Danaher, 1972, p. 36).
Further links to food are found in the tradition of making St. Brigid’s crosses using un-threshed
oats and a potato (Delaney, 1976). James Delaney, a collector for the Irish Folklore
Commission recalls visiting a man named Tom Dolan of Curnalee, Co. Roscommon,
constructing a cross with “a small sheaf of unthreshed oats […] a potato and a slender rod of
sallow (a scollop he called it)” (1976, p. 19). The cross would be thrust up into the thatch and
left there until the first sowing of the oats for the year when it would be removed, and the seed
used from it in the first planting. Before planting, the seed would be covered in “Hendung, a
sovereign remedy against witchcraft and fairy machinations […] then, holy water was sprinkled
on it and a little salt” (Delaney, 1976, p. 19). The cross would then be replaced until the first
sowing of the potato, traditionally on Good Friday, when the potato would be removed, cut up
and used for seed. The cross was then put back up into the thatch until another was made the
following year. A traversing of the pagan and Christian customs of crop protection of Imbolg
and St. Brigid’s Day are plainly visible here in the use of hen dung and holy water.
In certain areas of Ireland, some types of work were prohibited on St. Brigid’s Day. In
particular any work that involved “turning of wheels, such as carting, milling and spinning,
was carefully avoided” (Danaher, 1972, p. 14). Instead, whole parishes dedicated the day to St.
Brigid, practicing devotions and celebrating the feast (Danaher, 1972). Observation of a similar
custom is noted at Martinmas (Mag Fhloinn, 2007). However, while Mag Fhloinn (2007) notes
that the custom was observed in honour of St. Martin who died in a mill, no clear reason for
the custom on St. Brigid’s Day is found.
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Mahon’s (1991) seminal work along with Noonan (2013) and Mc Garry (2020) represent some
of the small quantity of food specific articles regarding St. Brigid’s Day or Imbolg. However,
it is only in The Land of Milk and Honey (Mahon, 1991) where food takes centre stage.
Mahon (1991) highlights food traditions specific to St. Brigid’s Day otherwise absent from the
literature. The author describes the story where Brigid found herself with some unexpected
visitors and no food to offer; “seven bishops with their retinue descended without warning, she
had no food to offer them and she sent her servant out fishing” (Mahon, 1991, p. 124). Brigid’s
servant returned with a seal, which the saint “cooked so superbly and elegantly that they
departed expressing themselves replete and happy” (p. 124). Mahon also describes a tradition
of leaving a “strone of oaten bread in the shape of a cross and a sheaf of straw on the windowsill
for the saint and her pet cow” (1991, p. 124).1

Imbolg and its later expression through the festival of St. Brigid marked the onset of the farming
year in Ireland. It appears, through the reviewed literature, that at this time of year, after the
darkness of winter a feeling of hope prevailed for the forthcoming seasons. The festival’s
customs and practices represent beginnings of the food production for the year. Following
Imbolg, the second quarter day, Bealtaine symbolises another shift in the agricultural calendar.

Bealtaine
Bealtaine and Samhain, in pre-Christian Ireland, represented the division of the year into two
major seasons (Mag Fhloinn, 2015). Both of these quarter days reveal the importance of cattle
and dairy in ancient Irish culture (Ó Sé, 1948; Sherwood, 2009). The significance of cattle
herds and dairy are clearly apparent in the literature pertaining to Bealtaine.

Traditions like driving cattle through a bonfire on Bealtaine (May 1st) or sprinkling them with
holy water for good luck and to stave off illness for both animals and the farmer are noted in
the literature representing the beginning of a new season (Armao, 2008; Mahon, 1991).

Mahon (1991) does not make clear the meaning of the word ‘strone’, and further research fails to enlighten.
While it might represent a regional name for a type of bread the author unfortunately does not reference the word
further. The ‘strone’ meaning is clarified by Lillis Ó Laoire as an English equivalent of the Irish ‘sruán,’ a term
for griddle-cake, ‘sruán coirce’ giving oat-cake. Further details on Sruán available at
< https://www.teanglann.ie/ga/fgb/sru%C3%A1n> (Nic Philibín and Mac Con Iomaire, 2021).
1
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Much of what has been written about Bealtaine discusses practices relating to farming and the
summer season, however, this does not appear to evolve into consuming what is produced.
Instead, the bulk of the literature to date deals only with the common traditions surrounding
Bealtaine, minus the celebration of food. Many of the practices noted around May Day
represent the desire to protect livestock, mainly the dairy herd (Lysaght, 1994; Mahon, 1991).
Bealtaine or May Day presented another shift in the seasons, the end of spring and the
beginning of summer, signifying the return to light after winter (McGarry, 2020). The day
represented the time of year where a countryman would pay his half-years rent and farm
servants and workmen were hired (Danaher, 1972, p. 86). We see a continuation of the
superstitions surrounding food production, however, here these appear to be rooted in fear, as
opposed to the hope found at Imbolg. This could be explained by the timing of Bealtaine where
households are awaiting the Summer’s bounty with trepidation. Fears of crop failure or loss of
fortune appear to be prevalent in the literature (Armao, 2009). In The Festival of Lughnasa
(MacNeill, 2008), Bealtaine is described as a time of the year where the promise of summer is
juxtaposed with the fear or superstition surrounding it: “[H]owever gladly the first day of May,
Lá buidhe Bealtaine, was welcomed, the customs with which it was celebrated were mainly
directed towards averting the dangers which threatened the cattle and the dairy” (p. 69).

May Day represented the beginning of the fresh grass, and the practice of booleying would
begin for the year where herds were driven upland to greener pastures (Danaher, 1972). As
well as booleying, turf cutting would also begin.

Within the household, the housewife would take stock of her larder, similar to Imbolg, and to
be considered a good housewife she should still have a stock of meal left from the winter
months (Danaher, 1972).

A great deal of the practices surrounding Bealtaine signal strong superstitious beliefs and the
protection of dairy appears to have again been considered tantamount. Cattle were blessed and
a red rag or garland tied around their tail, or a mountain ash branch was used, both to protect
the milk (Danaher, 1972, Lysaght 1994, McGarry, 2020). A procession around the farm
sprinkling holy water was also considered to offer protection (Mahon, 1991; McGarry, 2020).
Many of the superstitious beliefs particular to Bealtaine appear to be connected to women
(Aramao, 2009; Lysaght, 2000). Divinations are delineated where various games were played
to foresee the romantic fortunes of women, or lack thereof, and it was believed that finding a
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husband was particularly important at this time of year; In Ulster, according to Armao (2009,
p. 73) “maidens should, according to tradition, pick ten yarrow leaves on May Eve; nine leaves
were placed under the pillow and the tenth was thrown over the shoulder. The girl was then
supposed to dream of the face of her future husband during the night.”

Throughout the literature there are many folktales found relating to the thievery of dairy,
mainly perpetrated by a woman, suggesting, again, the importance of dairy in Irish culture.
Many of the texts refer to this first day of summer as being steeped in superstition where magic
was rife. It would appear that often these superstitions are related to food, namely milk, with
references to the theft of milk. The fear of “milk magic” appears to have been rife and its
connection to women may be due to the fact that they would have traditionally been responsible
for the care of cattle and the sale of dairy (Lysaght, 2000). According to many texts (Danaher,
1972; Mahon, 1991; Lysaght, 1994, 2000; Armao 2009) tales of witches assuming the shape
of a hare were common and there were sightings of cows being milked by these hares on May
morning: “[T]he beginning of summer when witches stole butter and cream” (Mahon, 1991, p.
122). Lysaght (1994) illustrates these particular superstitions around women and the theft of
the milk profit in her seminal work on food and folklore Women, Milk and Magic at the
Boundary Festival of May. The author not only references hares stealing dairy but reports also
accounts of the collection of dew on May morning as a method of dairy thievery (Danaher,
1972; Lysaght 1994, 2000). In addition, superstition around the fire and the theft of dairy are
noted, where it was considered bad luck for a man to light a pipe in the house if the churn was
in use (Lysaght, 1994). Such images of the past remain familiar today and are regularly reported
in popular culture, such as in the 2016 novel, The Good People by Hannah Kent.

Further evidence of the importance of dairy in Irish folklore is found in Kevin Danaher's Irish
Customs and Beliefs (2004) in the shape of more specific stories of hares stealing dairy and
spells being cast in order to stop them. Among the stories narrated in Danaher's book is one
referencing the infamous Biddy Early “the famous wise woman of Clare” (1972, p. 106)
attempting to cast a counter spell to save a farmer’s butter from being stolen, alas, the man’s
wife had added a pinch of salt to the butter as was custom, and no spell could be cast: “there
was salt in the butter and so it could not be used for any kind of magic, good or bad”. The use
of salt and a heated coulter and plough chain to retrieve ‘stolen’ butter is noted in Lysaght’s
(1994) article where the injured party should salt the milk, heat the “coulter and the plough
chains in the red fire” (p. 221) and the perpetrator will appear screeching at the door whilst
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losing their power over the milk. The protective properties of water, iron and salt are
highlighted in much of the literature, where they were used to protect the borders of farms or
to mark the threshold of the house to stave off the supernatural acts of produce thievery (Mag
Fhloinn, 2015; Mahon, 1991; Lysaght, 1994).

Overall, Bealtaine appears strongly tied to cattle and dairy. Unlike Imbolg, it was perceived as
a moment of fear and concern, hence the many superstitions around milk thievery and
protection. It certainly represented a laborious time of the farming year, and its customs and
practices would ensure that the following quarter day, Lughnasa, would welcome a bountiful
harvest.

Lughnasa
Lughnasa and its traditions are outlined in one seminal work The Festival of Lughnasa
(MacNeill, 2008). This work represents the most comprehensive study of the archives of the
Irish Folklore Commission to date. The chapter ‘the beginning of the harvest’ serves as the
only food specific component of the book. Considering that The Festival of Lughnasa is
informed by the material in the folklore archives it is expected that much of what is found in
the literature will also be apparent in the data corpus. The food specific references from
MacNeill’s work (2008) are discussed throughout the literature review pertaining to Lughnasa.

The festival of Lughnasa in Ireland is believed to have been brought to the island by the Gauls
(MacNeill, 2008) and the celebration coincides with the Gaulish celebration at the same time
of year in Lugudunum, now called Lyon in modern day France (MacNeill, 2008). Further
evidence was found in a Gaulish calendar found in Coligny noting the great feast in the month
of Rivros which coincides with the month of August in Ireland (MacNeill 2008). The calendar
noted the ‘great feast of the god’ on the thirteenth day of Rivros (MacNeill, 2008). Throughout
MacNeill’s book (2008) there are numerous examples of local folklore stories collected noting
the story of the origins of the celebration of Lughnasa.

Lughnasa has been noted as being celebrated using several different names. Garland Sunday
is believed to have been a name brought by English settlers. Although there is some scepticism
relating to its connection with flowers in Ireland in the literature (MacNeill, 2008; McGarry,
2020) there is reference to flowers being placed around a well on Garland Sunday (MacNeill,
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2008). Holy wells appear throughout the literature, underlining the shift from the pagan practice
to the Christian. The name Garlic Sunday is also found throughout the literature however this
was apparently not related to garlic specifically, rather that the word garlic was more familiar
to the Irish than garland (MacNeill, 2008; McGarry, 2020). Other names found relating to
Lughnasa include Reek Sunday, Sunday of the New Potatoes, Lammas Sunday, Hill Sunday,
Bilberry Sunday or Domhnach Crom Dubh (MacNeill, 2008; Mahon, 1991; McGarry, 2020).
The latter, Domhnach Crom Dubh meaning the bent or the stooped one refers to the pagan god
Crom Dubh emerging from the underworld to claim the ‘first fruits’ on August the 1st
(Stairnahéireann.net, 2021), hence the name First Fruits Sunday may be found. Although this
use of the name ‘first fruits Sunday’ is not commonly found in the literature, Danaher (1972)
makes use of it as seen in a subsequent paragraph, however the author does not reference the
origin of the name. Similarly, MacNeill (2008) uses the term first fruits in reference to
Lughnasa, specifically referring to the first fruits as being the new harvest, namely potatoes.
MacNeill (2008) reports that “a tale was told that Crom Dubh brought the first sheaf of wheat
to Ireland on his shoulder; hence the name ‘Crom’” (p. 346). While it is clear that tales of Crom
Dubh may differ, the pagan god’s connection to grain and the harvest is clear.

The name Bilberry Sunday relates to the custom of collecting bilberries or whortleberries and
while it is mentioned by many scholars (Danaher, 1972; MacNeill, 2008; McGarry, 2020) it is
only in Danaher (1972) and Mahon’s (1991) work’s that we find reference to their
consumption; “Those who lived near heather hills or woods gathered fraocháin (fraughans,
whortleberries, blueberries) which they ate for an aftercourse mashed with fresh cream and
sugar” (Danaher, 1971, p. 168). Mahon (1991) mentions a tradition where after picking the
berries each girl would return home and bake a fraughan cake. In The Festival of Lughnasa
(MacNeill, 2008) a warning similar to those regarding the picking of blackberries after
Samhain is found where the devil’s spit covers the bilberries after Lughnasa;

Bíonn seacht mallacht Crom Dubh orra, agus leanfadh an droch-adh go mór an duine
d’íosadh iad tar éis an taca sin den bhliadhan [official translation] they would have the
seven curses of Crom Dubh and very bad luck would befall on anyone who ate them after
that time of the year (p. 254)

The date on which the festival of Lughnasa has been celebrated in Ireland has shifted through
the years, and MacNeill (2008) notes that there are records of the celebration happening on the
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last Sunday in July before the first of August, or the first Sunday after the first of August. The
author notes that the changing of the dates can be related to the shift from the Julian to the
Gregorian calendar, although it does not necessarily make clear the reasons for the alternate
Sunday on which the festival was celebrated in different regions in Ireland. The suggestion is
that the reason for the alternate days may be explained as simply as local customs settling on
one date or another, often the date chosen facilitated the festivities on a Sunday where people
in the locality would not be working (MacNeill, 2008). While the festival is clearly rooted in
pagan traditions, it did not escape the Christianization of Ireland (MacNeill, 1965), although
many of the festivals “survived into the nineteenth and twentieth century without being taken
over by Christianity” (MacNeill, 2008, p. 68). This Christianization can be seen in Lysaght’s
(2000) work, where pilgrimages to Croagh Patrick known as Domnach na Cruaiche (Reek
Sunday) and Domnach an Tobair or well-assemblies are noted. Lysaght (2000) also suggests
that the Christian legend of St Patrick has replaced the earlier pagan legend of Lugh providing
further evidence of the festivals shift to religious practices.

In contrast to the literature on Bealtaine or Samhain, Lughnasa does not appear to be related to
the same levels of superstition, and perceptions and feeling of fear or hope are not described as
prevalent for people marking the calendar year. This could be explained by the reality of the
abundance at the time of the harvest. Hence, some of the fears of Bealtaine and Samhain were
dampened at this more bountiful time.

The literature relating to Lughnasa reveals further evidence of the importance of cattle and
dairy in Ireland (Lysaght, 1994, 2000; Danaher 1972, 2004). Cattle would have been moved to
mountains and moorlands to graze. The reasons were two-fold, it provided time for the land on
the farm or around a settlement to grow the crops needed for winter, and the cattle benefited
from fresh pasture. According to Danaher (2004), the job of minding the cattle herd on the
mountain fell to the young women of the family. He notes that the women would milk the cattle
twice a day, in the morning and the evening, and the men would come to collect the butter once
a week. The practice of young women tending the herds is also referenced in Máire MacNeill’s
work The Festival of Lughnasa (2008). MacNeill’s (2008) work chronicles several different
stories regarding the weaning of lambs, and various fishing traditions associated with the
calendar day and it is within these records from the different counties in Ireland that we find
the clear connection between Lughnasa and food: “Whether the labours of fishing, stocktending, hay-saving, and turf-cutting are inherently or accidentally associated with Lughnasa
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and its’ many-named derivatives, they owe the connexion primarily to the necessity of
subordinating them to the husbandman’s first interest, the securing of the main food supply”
(MacNeill, 2008, p. 66).

Much of what is reported by MacNeill (2008) refers to the digging of new potatoes at
Lughnasa, namely that if the potatoes were not dug the crop would be ill fated for the coming
season. The author however also discusses the observable dying out of grain production around
the country (although some remnants of the tradition remaining in certain areas). In addition,
MacNeill (2008) also references transcripts from the main collection of the archives where the
informants report having meat pies for the occasion. “Killing sheep and making meat pies used
to occupy the people of the village for three or four days before the pattern […] meat-pies were
a special feature” (p. 59). The author also illustrates the consumption of fowl (geese or
cockerels), bacon, cabbage, cally or colcannon, champ and “fresh fish and a piggin of sour
milk” (p.54). A piggin was a wooden drinking vessel (Sayers, 2012) historically used in
Ireland.

Danaher (1972) refers to a lesser-known custom at Lughnasa, a celebration of the corn harvest.
Here the author describes a “festive dish” (1972, p. 167) where the corn having been harvested
that morning would be made into a bread or porridge for the evening’s dinner. Danaher (1972)
also describes a practice sometimes employed to speed up the harvest of grain at that time of
year known as “burning the straw” (p. 167) where the laborious tasks of “threshing, winnowing
and drying” (p. 167) were set aside and instead the whole sheaf was set on fire, leaving only
the hardened corn. While connections can be made to Domhnach Crom Dubh and the harvest
of grain, Danaher makes no mention of it here.

Finally, it was considered that eating heartily at Lughnasa would stave off hunger for the
coming year, and the typical meal was “cally, a mixture of mashed potato and butter, with
garlic or onions, served with fish or fowl” (McGarry, 2020, p. 59). Although we now see new
potatoes available from much earlier in the year, traditionally the first crop would have been
harvested at Lughnasa and it was believed that new potatoes dug before Garland Sunday, the
last Sunday in July, would not grow any bigger, and that the last ridge or piece of a ridge of
potatoes should be left for Samhain for cooking colcannon (MacNeill, 2008, p. 47; Mahon,
1991).
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While there are many references to food in the literature of Lughnasa, as was previously
mentioned, there is no work specifically dedicated to the study of food during this time. When
we consider that Lughnasa represented the beginning of the harvest, this gap in the literature
appears as a significant oversight. The reasons for such indifference to the significance of food
during this quarter day remains unclear, although it may be explained through the
Christianisation of this particular day. Holy wells, pilgrimages and fasting appear to have
surpassed the food specific practices. However, as has been seen with Imbolg and Bealtaine,
the themes of cattle and dairy are present in the literature on Lughnasa. In addition, an
important source of food in Ireland, the potato, is finally mentioned. Synonymous with Irish
cuisine since its arrival in the 16th century (Mac Con Iomaire and Gallagher, 2009) the potato
features throughout the literature relating to the quarter days. Lughnasa represented the first
harvest of potatoes for the year, and it was considered unlucky to dig any potatoes prior to that
day (Danaher, 1972; Mahon, 1991; Mc Garry 2020).

The labours of Lughnasa concluded with the celebration of the fourth quarter day, Samhain.
As will be seen, in the following section, the role of food and food and superstition returns for
this quarter day.

Samhain
In Samhain Revival, Mulally (2016) provides context for the first celebrations of Samhain in
the Boyne Valley. Based on historical folklore and archaeological investigation, she gives an
overview of the development of the festival from its beginnings in the Bronze Age (1200 – 800
BC) to its revival in modern Ireland.
Samhain was traditionally a time for Irish people for “feasts and making merry” (Armao, 2016).
Marking the end of the farming year and the beginning of winter’s hardship, Samhain
represented the time for storing the harvest for the coming cold months.
Considered by academics to be the time of a “major pagan festival, which was celebrated, at
the very least, in all those parts of the British Isles which have a pastoral economy” (Mulally,
2016, p. 34), Samhain announced the end of the harvest and the beginning of winter.
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Similar to Bealtaine, Samhain was a time steeped in superstition, where fear and celebration
appear to have gone hand in hand. It could be considered that this fear related to the fact that
the harvest was over and the coming winter months represented darkness, cold and hunger. The
celebratory aspect of Samhain could be linked to that fact that the hard labours of the harvest
had come to an end, and that this feast served as a reward to all involved. Further similarities
to Bealtaine are found in the fear surrounding the liminality of Samhain with “the notions of
change, balance and possibly uncertainty – the kind of uncertainty a farmer faces when
confronted with nature” (Armao, 2016, p. 338).
Samhain’s Eve was “a night on which the supernatural was deemed to be at its most active and
powerful – it was considered a ‘thin’ time, when a window was open for the otherworld to get
through” (McGarry, 2020, p. 69). The festivities found throughout the literature specific to
Samhain highlight this belief in the supernatural. Divinations and superstitious practices were
commonplace. Salt was rubbed on ones’ head before leaving the house to offer protection from
evil spirits (McGarry, 2020), games were played that would foretell the fortunes or misfortunes
for the coming year. Games such as “snap-apple, ducking for apples and coins in a tub”
(Danaher, 1972, p. 202) were common as well as divinations that foretold the success or
otherwise of one's love life, fortune and health (Danaher, 1972, Mahon, 1991).

The practice of divinations was also found in some of the dishes particular to Samhain, such as
Colcannon or Barmbrack. Bairín Breac (literally a speckled loaf / bread) is a dried fruit cake
which concealed a ring, a piece of fabric and a coin. The finder of the ring was sure to be
married in the coming year, the finder of the coin to be rich and the finder of the piece of fabric
was believed to have been facing poverty and misfortune (Mahon, 1991; McGarry, 2020).
Similar symbols were placed in Colcannon on Halloween, apart from the ring, and depending
on the literature, they ranged from simple coins to a plethora of tokens with differing divinatory
meanings. Whether found in Colcannon or a Barmbrack, ‘a rag symbolised poverty, a bean
meant riches, a pea meant poverty and a stick forecasted a future beating by one’s spouse. A
thimble found by an unmarried girl indicated life as a spinster, while a religious medal would
symbolise life as a nun or a priest (Mac Con Iomaire, 2020).
In Kevin Danaher’s The Year in Ireland, A Calendar Year, he provides extensive
documentation on the celebration of Halloween in Ireland. The chapter titled “Samhain”
(Danaher, 1972) illustrates various ways in which food was used for the purpose of divinations,
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feasting, games and gift giving. Danaher’s book shows that food was central to Samhain in
Ireland, and the food stuffs mentioned are much more varied than other literature available on
the festival elsewhere. Unsurprisingly, the potato features to form the main element of the feast:
colcannon (‘pandy’, ‘champ’), stampy and boxty, as well as cabbage: used in colcannon
(Danaher, 1972; Mahon, 1991). Apples and nuts appear in the chapter, used in games as well
as for feasting. Mac Coitir (2016) also references the use of apples for Halloween games;
however, he does not specify what type of games might have been played. Equally, in Ireland’s
Green Larder (Hickey, 2018) the use of apples and nuts are mentioned in Halloween games.
However, Hickey’s book is lacking in references to which particular regions or historical time
frames these practices were more common or popular. As a result, it gives a somewhat
simplified impression of homogeneity in the foodways in Ireland around Halloween
celebrations.

Within Samhain the themes of food, divination and superstition are found again, as in the cases
of Imbolg and Bealtaine. However, in contrast to the latter, Samhain comes with a festive
atmosphere which is best represented in the use of food for games and divinations at the dinner
table. These are examples of the many and diverse Irish food traditions. The next section
reviews the literature, that have reported the core elements of Irish food traditions.
Furthermore, a review of Irish cookbooks highlights instances of food specific to the four
quarter days of the Irish calendar.

Irish Food Traditions
While the past decade has seen an upsurge in the popularity of Irish food and its’ provenance
has seen articles published in the academic sphere (Mac Con Iomaire, 2021, 2020, 2018, 2014,
2006, 2002), this is a relatively new occurrence. Traditionally, a famine centric view has been
imposed on the study of Irish food history, the literature reviewed here however, attempts to
move away from this focus aiming to create a fuller picture of Irish food traditions.
Previous scholarly works such as Cullen’s The Emergence of a Modern Ireland (1981) refer to
the importance of food in Ireland, although Cullen also refers to the apparent loss of traditional
cooking post-famine in the nineteenth century. This claim by Cullen represents a unique
opportunity to utilise the archives of the Irish Folklore Commission to identify food traditions
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that might have been overlooked in academic historical accounts yet conserved in the lore
collected.
The fact that Cullen’s (1981) work itself can be singled out as one of few which addresses food
in Ireland highlights the lack of studies specific to food studies. Lucas’s seminal article Irish
Food Before the Potato (1960) provides considerable detail regarding Ireland’s culinary reality
before the introduction of the potato and the Great Hunger. Lucas’s paper also stands out as
seminal in an otherwise famine and potato centric view often associated with academic
literature on Irish cuisine. The significance of Lucas’s work (1960) is further reinforced by the
revisiting of the paper by Downey and Stuijts (2013). The authors used scientific and
archaeological evidence to analyse the findings of Lucas’s work (1960). While they did find
that Lucas had overlooked the importance of fish in the Irish diet, and had underestimated the
amount of beef eaten, they were able to confirm the significance of dairy and corn in the Irish
diet. The link between these studies and folklore are only tangential. Nonetheless, the historical
aspects discussed in these works are inevitably tied to folklore. However, this link remains
implicit without a systematic analysis of food relevant archival documents through the
perspective of folklore. This further illustrates the gap in the literature, and the unique
opportunity provided by a study of the documents made available by the Folklore Commission.

Further Irish food related scholarship is found in the works of a few academics striving to
increase awareness of the island’s rich food traditions. Mac Con Iomaire’s works range from
highlighting the many food related place names (2014) in Ireland to the history of the pig
(2002), and to the recognition of food and foodways as part of Ireland’s intangible cultural
heritage (2018). Mac Con Iomaire illuminates Irish food traditions, invoking the significance
of certain foods such as eggs, pork, wild and foraged foods, beef and potatoes in the traditional
Irish diet. In these works, we find a rounded view of traditional Irish foods from variations of
boxty, colcannon and champ (Mac Con Iomaire and Gallagher, 2009), to corned beef (Mac
Con Iomaire and Gallagher, 2011) or the importance of eggs in Irish households (Mac Con
Iomaire and Cully, 2007).
Sexton’s work Food and culinary cultures in pre-Famine Ireland (2015) represents this shift
from the famine centric lens of Irish food history. In 2018, The Canadian Journal of Irish
Studies published ‘The Food Issue’ illustrating the growing global importance of Irish food and
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food studies authorship. While these articles reveal the importance of Irish food culture and
history, there is little mention of Irish folklore.

Irish food and folklore as a combined topic remain understudied. The work of scholars, Lysaght
(1994, 2000, 2003) and Mahon (1991) represent the small quantity of food specific folklore
studies. Lysaght’s (2000) work focuses on the connection between Bealtaine and dairy, while
another paper (2003) delineates the significance of foodstuffs such as tea and white bread in
the tradition of Irish wakes. Mahon’s seminal work The Land of Milk and Honey (1991) serves
as the most comprehensive piece of literature illustrating the connections between these two
subjects. Although these works emphasize the significance of food within Irish folklore, the
absence of further literature reveals the gap that this study aims to begin to fill.

While the instance of academic food related scholarship is relatively new, there have been and
indeed still are chefs and cookbook authors around Ireland that champion Irish produce and
dishes. Irish food traditions cannot be mentioned without referencing the works of Maura
Laverty (1966), Theodora Fitzgibbon (1970) and of the late Myrtle Allen (1977) of Ballymaloe
house. A recent publication of The Irish Cookbook (2020) by Galway based chef Jp Mac
Mahon highlights a desire in the world of commercial cooking in Ireland to maintain traditions
that may have been overlooked in contemporary times.

Evidence of the significance of certain dishes to some of the quarter days can be found in many
Irish cookbooks (Allen, 1992; Fitzgibbon, 1970; Laverty, 1966; Mac Mahon, 2020). Laverty
(1966) refers to several dishes common to the quarter days. A recipe for boxty pancakes notes
that the dish “sometimes took the place of barmbrack as a prognosticator of the year’s
weddings” (p. 93) in the North of Ireland, citing the rhyme “Boxty on the griddle, boxty on the
pan, if you don’t eat your boxty you’ll never get your man” (p. 93). The author does not specify
the time of year that this dish was traditionally prepared however its link to barmbrack suggests
its preparation at Samhain. Fitzgibbon (1970) also references the same boxty rhyme, here the
author further elaborates; “boxty on the griddle resembles griddle cakes and boxty on the pan
is a kind of potato bread” (p. 12). Both authors (Fitzgibbon, 1970; Laverty, 1966) also
reference the use of coins in a dish of colcannon at Halloween and here Fitzgibbon elaborates
further again noting the use of “a thimble or a button are often put in the mixture” (p. 67).
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Myrtle Allen’s promotion of Irish food began with the publication of The Ballymaloe Cookbook
(1977). This championing of Irish recipes and ingredients has been carried on in the works of
later generations of the Allen family, Darina Allen and Rachel Allen. In her 1992 cook book
The Festive Food of Ireland, Darina Allen references, among the many feast days throughout
the year in Ireland, all four of the quarter days. The author illustrates both traditional and
seasonal recipes. Here we find boxty pancakes for St. Brigid’s Day, nettle soup and elderflower
recipes at Bealtaine, the first potatoes and fraughans at Lughnasa after “hungry July” as well
as brack, colcannon and food used for games of divination. Jp Mac Mahon’s book (2020)
contains many of the dishes of the four quarter days found in the literature, however, the author
does not always mention the quarter days themselves. For example, boxty and colcannon
appear in the book without reference to St. Brigid’s Day or Samhain while the recipe for
barmbrack does reference Samhain. Mac Mahon (2020) also writes about the significance of
dairy in the Irish diet, again, however, there is no mention of the quarter days most significant
to dairy Imbolg or Bealtaine. While these cookbook authors (Allen, 1992; Fitzgibbon, 1970;
Laverty, 1966; Mac Mahon, 2020) have incorporated history and tradition into the writings of
their cookbooks, the nature of these types of books allows only for brief overviews of each
dish.

These academic and non-academic works are evidence of a rich literature and knowledge of
Irish food traditions. However, the absence of strong ties to folklore begs the questions to what
extent this knowledge is sufficiently tied to an understanding of the practices, customs and
traditions of the people in Ireland. It is clear that plenty can be said about the significance of
food traditions in the four quarter days of the Irish calendar.

Conclusion
Much of the knowledge acquired for this literature review has been collected from the few
existing sources concerning Irish food history (Cullen, 1981; Downey and Stuijts, 2013;
Hickey, 2018; Lucas, 1960; Mac Con Iomaire, 2002, 2018; Mac Con Iomaire and Gallagher,
2009, 2011; Mahon, 1991; Sexton, 1998, 2015) and from the available Irish folklore literature
(Danaher, 1972, 2004; Lysaght, 2000; MacCoitir, 2016; MacNeill, 2008; MacMorrighan,
2021; McGarry, 2020; Ó Giolláin, 2000; Yeats, 2014). While some academic works have
addressed food and folklore both separately, the number of works combining the two (Long,
2013) are few. This study taps into this gap in the literature and, although this thesis deals
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specifically with food in the four quarter days, the findings of this research shed more light on
the general topic of Irish food traditions.

Upon reviewing the literature relating to the four quarter days, there is ample evidence to back
up the significance of food historically in Ireland. The next chapter introduces sources and the
methods used to explore the relevance of food in the four quarter days. Specific attention is
given to the material of the Folklore Commission and the methodology of thematic analysis to
investigate the folklore archives.
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Chapter 3

Methodology – Researching Food and Folklore
This chapter deals with the methodology chosen to answer the major research question of this
thesis. Firstly, the research question is identified. Following that, the ontological,
epistemological and ethnographic approaches to the research are defined. Lastly, the necessary
methodological steps required to efficiently extract and analyse relative data from the folklore
archives within the Irish Folklore Department, University College Dublin, are illustrated.
The study relies on the analysis of transcripts from the Schools’ Collection. The Schools’
Collection 1937 – 38, an oral history project, collected handwritten essays from sixth class
pupils in national schools around Ireland. The children collected local lore from grandparents
or elderly people within their communities which were then recorded in notebooks and
archived by The Folklore Commission.

Ontology, Epistemology, Ethnography and Folklore
Researchers using these sources rely on the assumption that the narrated experiences mirror a
subjective reality that is of interest to the researcher. Transcriptions which describe
celebrations, feasts, games or dishes when filed and analysed by archivists and anthropologists
are accepted and seen as mirroring customs, culture or what we call folklore. Folklore therefore
concerns the study of culture, customs and stories passed on through generations (Bronner,
2016; Long 2013). Ontologically speaking, in essence, narration and its analysis creates
Folklore.

Ontology is defined as the study of beliefs about the nature of reality (Scales, 2013) and this
researcher takes a relativist approach, whereby it is accepted that reality is subjective and that
therefore the researcher can only understand reality by interpreting it. In other words, “what
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people believe happened is often as important as what actually happened, for people think, act
and react in accordance with what they believe to be true” (Allen and Montell, 1981, p. 89).
This researcher’s relativist ontological approach is coherent with an interpretivist
epistemology, which suggests that knowledge can only be derived through interpretation
(Marsh and Furlong, 2002). Reality, in fact, does not exist objectively and independently, but
is rather socially and discursively constructed. Therefore, the researcher’s task is one of
nuanced, qualitative exploration of specific contextualised environments which reveal this
process. An interpretivist ethnographic approach is therefore appropriate, focusing on a study
of people’s customs and habits. In fact, “folklore uses primarily qualitative and ethnographic
research. It draws from anthropological and literary methods but also has a distinctive approach
in its attention to the individual and aesthetic experiences in specific contexts” (Long, 2013, p.
223). The transcripts found within the Schools’ Collection represent the opportunity to pursue
this process, applying the lens of food studies to explore food within the four quarter days of
the Irish calendar year. These transcripts highlight “what [sic] practices and forms mean to the
individuals participating in them […] and how that participation is shaped by historical forces,
cultural contexts, current circumstances and personal choices” (Long, 2013, p. 223).

This study, therefore, takes an exploratory, multidisciplinary approach where the discipline of
food studies is used as a tool to explore the nuances of food in the four quarter days of the Irish
calendar year. The nature of the research methods is necessarily qualitative and based on a
sequence which combines a review of secondary sources with interviews and archival research.

Folklore Archives: The Schools’ Collection
This approach strongly resonates with previous research that have utilised the archives of the
Irish Folklore Commission. Danaher (1972), Lysaght (1972, 1994, 1997, 2000), MacNeill
(2008), Mag Fhloinn (2007) and Mahon’s (1991) use of the archives to narrate various customs
and traditions in Ireland expose the richness of the resource. While these authors’ research
provides extensive knowledge of Ireland’s folklore, there is equally no ambiguity regarding the
limitations of the collections, and folklore sources, similar to other sources, need to be critically
assessed and carefully evaluated.
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The Schools’ Collection consists of handwritten children’s essays collected by the Irish
Folklore Commission between 1937 and 1938. The children involved were tasked with
collecting oral lore from older relatives or older people within their communities, these stories
were then written down, either by the children themselves or by their class teacher, and sent to
the Commission. The Schools’ Collection offered an opportunity to the Folklore Commission
at the time to essentially increase the number of folklore collectors in Ireland (Lysaght, 2021).
Taking inspiration from similar initiatives run in Scotland in 1931 (Lysaght, 2021), the then
director of the commission Séamus Ó Duilearga, took the opportunity to increase the material
in the archives with stories from parts of the country that might not otherwise have been
covered. The Schools’ Collection therefore represents a rich and diverse account of folklore
across Ireland from the early twentieth century. One possible challenge presented by the
Schools’ Collection data is the occurrence of the Irish language in many of the texts and, in
some instances the use of the old Irish script. It is therefore imperative that the researcher has
knowledge of both the language as well as the old script, and or access to a translator where
necessary. In this instance, the researcher has fluency in the Irish language as well as
knowledge of the old Irish script, therefore this issue did not present an obstacle for this thesis.
Lysaght (2021) in her recent comprehensive overview of The Schools’ Folklore
Collections noted that
“[A]ll of the material resulting from these folklore-collecting schemes and
competitions on the Island of Ireland, rigorously evaluated, remains a resilient and
pertinent resource for interdisciplinary national and international scholarly research”

(p. 24).

Six Sequential Steps
Building on this body of research, the methodology for this thesis follows six sequential steps.
In this section each of these steps is initially presented in a diagram below and then discussed
in greater detail in the following paragraphs. While the aim of this chapter is to introduce and
justify the researcher’s methodological choices, it also helps to highlight its strengths and
weaknesses as well as underlining the challenges of data collection and thematic analysis of
archival materials.
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Step 1: An in-depth review of the current literature

Step 2: Exploratory interview with an expert in Irish folklore

Step 3: Collection of the convience sample from Schools' Collection

Step 4: Thematic analysis of the data corpus
Step 5: Triangulation: Comparing findings of thematic analysis with the secondary
literature and checking robustness of findings at a followup second interview stage
with folklore experts
Step 6: Write up findings and conclusions
Figure 1: Visual representation of the 6-step process

Step 1
The preliminary step, a review of the literature, allows the researcher to form a rounded view
of the current status of the study of folklore and more specifically of the four quarter days of
the Irish calendar. Additionally, it allows the researcher to establish a view of Irish food
traditions in a more general sense, giving context to the food of the four quarter days. The
existing literature on Irish food history and food studies was reviewed in the previous chapter,
facilitating the use of a food studies lens on the data collected from the Schools’ Collection.

Step 2
This task provides the base knowledge necessary for the researcher to conduct the second step,
an explorative interview with a folklore archivist. Folklore archivist, Jonny Dillon was
identified as a suitable candidate for interview based on his position within the Folklore
Department, his professional experience and knowledge of the archives and of Irish folklore.
The interview provides the researcher with expert guidance in order to navigate the data in the
archives.
The first interview with Jonny Dillon was conducted on 29th March 2021. Dillon’s role within
the department is that of an archivist with a specialisation in ethnography, cultural studies, and
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oral history. His expertise represented an asset for the researcher who intends to explore the
richness of the archives. He was also identified as a suitable interviewee for this particular
research project due to his role as folklore expert on the 2018 ‘Blasta’ television series and
campaign to collect Irish food heritage (www.blasta.ie). In the half hour long interview the
researcher asked a number of questions relating to this thesis, such as which sources were the
best to explore, what methodologies, and keywords to use, and what challenges and potential
findings might one expect to encounter. The full list of questions is available in the appendices.
During the course of the interview, the Schools’ Collection was singled out as the main body
of transcripts to be analysed for the purpose of this study. The suggestion to use this collection
was made for two reasons. First, given the vastness of the Folklore department’s collections,
the research focus had to be narrowed down to a specific collection. Secondly, the Schools’
Collection has been transcribed and digitised (www.duchas.ie) and, considering the research
was conducted during the Covid-19 pandemic, which led to the closure of the archives, it
represented the most comprehensive resource remotely available to the researcher.

Regarding the information that Dillon expected would be found in the collection, his
assumption was that there would be ample instances of food-related stories concerning both
Halloween and May Day or Bealtaine. Dillon’s expectation was that many of these would relate
to stories of divinations, games and that the food present would be seasonal. Additionally, it
was expected that many of the stories would reference fruit, nuts and bán bhia or dairy
products. With regard to the other two quarter days, St Brigid’s Day and Lughnasa the
expectation was that there would be less data referencing food. Dillon also suggested taking
note of the occurrence of regionally specific practices as well as any recipes that might be
referenced.

Lastly, Dillon agreed to a second follow-up interview post-analysis to discuss the findings of
this research. The results of this second interview will be discussed alongside the findings of
the analysis. The initial explorative interview provided a structured approach to identify the
necessary data in order to carry out the third step, collection of a convenience sample.

Step 3
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In the interview, Dillon additionally provided crucial instructions on how best to utilise the
Duchas.ie website. On this platform, the entire Schools’ Collection had been digitised,
affording the researcher the opportunity to conduct the analysis in a systematic manner. In the
selection of material to focus on, we find one of the first challenges with respect to conducting
the analysis. The Duchas.ie website breaks the Schools’ Collection down under various
headings, including ‘Events’. Within this category, three out of the four quarter days of the
Irish calendar are listed. These are Halloween, May, and The Feast of St Brigid. While this
offers a starting point from which to analyse these three particular quarter days, it also
illustrates the challenge in beginning to analyse the remaining quarter day, Lughnasa. In fact,
there is currently no entry for this as an event in the archive. As a remedy to this challenge,
Dillon suggested employing a combination of key words, which would allow to conduct
searches to draw down transcripts relating to Lughnasa. These key words include Garland
Sunday, Garlic Sunday, Mountain Sunday, Bilberry Sunday and Reek Sunday, which are
described as alternative names for the calendar day. A search of the database for Lughnasa
yields one hundred and seventy-one results, Garland Sunday yields one hundred and twenty
results, Garlic Sunday yields six results, Mountain Sunday yields two, Bilberry Sunday yields
three, and Reek Sunday yields one result. Combined, the key word searches yield three hundred
and two results, similar to the number of results found for ‘The Feast of St Brigid’; therefore,
a sample of each of the key word searches should be taken for analysis.
The second main challenge presented by the analysis of the Schools’ Collection was identified
in the number of transcripts ascribed to some of the quarter days. ‘Halloween’, for example,
has nine hundred and fifty-seven transcriptions, ‘May’ has six hundred and forty-nine, while
‘The Feast of St Brigid’ has three hundred and seventy. The total number of transcripts found
using the search functions suggested by Dillon is two thousand, two hundred and seventy-eight,
a quantity too vast to allow for each transcript to be analysed.
As a result, Dillon’s suggestion to tackle this issue, while still creating a rounded picture of the
collection, was to select a convenience sample of five transcripts from eight counties listed for
each of the days. Convenience sampling represents a form of nonprobability sampling (Etikan,
Musa, and Alkassim, 2016), that allows the researcher to identify food specific transcripts for
analysis. Therefore, the term convenience sample here refers to using only transcripts relating
to food, and for the purpose of this research, disregarding others that do not contain foodrelated information. This method of convenience sampling provides forty transcriptions for
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each of the three particular quarter days listed as ‘events.’ Lughnasa, not categorised in the
collection as an ‘event’, presented a more complex case. To illustrate the food traditions
relating to Lughnasa therefore, a selection of forty transcripts was also drawn down from the
collection, using the results of the key word searches. It should be noted, however, that the
analysis of the selected transcripts serves to illustrate the food in the four quarter days of the
Irish calendar rather than reflecting the regularity of the occurrence of the data found in the
Schools’ Collection. This selection method is therefore seen as appropriate by the researcher
to answer the research question.

This step, in turn, produced the data necessary for the fourth step, thematic analysis of the data
corpus.

Step 4
The selection of transcripts resulted in a total of 158, from 14 counties. Forty food specific
transcripts were identified each for St. Brigid’s Day, Bealtaine and Samhain while key word
searches produced only thirty-eight transcripts for Lughnasa. Considering that the data in
question for analysis was historical, and it was focused on the ways that foodways are narrated,
the best approach to answering the research question was to provide a case specific, in-depth
qualitative analysis.

The data corpus takes the form of handwritten essays. The analysis is comparative, analysing
the data in light of what is found within the current literature. It takes an in-depth look into the
case of Ireland at a specific time, justifying the use of thematic analysis (Braun and Clarke,
2006; Maguire and Delahunt, 2017).
Thematic analysis is the process of “bringing order, structure and interpretation to the mass of
collected data. […] It is the search for general statements about relationships among categories
of data […] it is the search among data to identify content” (Fox, 2004, p. 2). Therefore, the
justification for the use of thematic analysis for this study is found in the form that the data
corpus takes.

Thematic analysis provides a structure by which the data can be analysed using a six-stage
process (Braun and Clarke, 2006; Maguire and Delahunt, 2017):
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•

Stage 1: Become familiar with the data

•

Stage 2: Generate initial codes

•

Stage 3: Search for themes

•

Stage 4: Review themes

•

Stage 5: Define themes

•

Stage 6: Write-up

The data was initially collected using either the ‘event’ based search or the key word searches
recommended by Dillon. Initial codes were then generated for each separate quarter day and
the collected lore was subdivided under each code. The search for themes further organised the
data into categories that allowed for comparison to the current literature whilst highlighting
examples absent from the same. A review of the themes facilitated clarity and the opportunity
to eliminate data inappropriate to any given theme while the definition of the themes segregated
the information for ease of comparison. The first five steps allow for a concise analysis of each
individual theme in relation to the individual quarter days.

While this was a new study, pre-existing themes were derived from the literature
review. However, new observations found in the data corpus were also highlighted, allowing
future researchers to apply them to other historical data. Therefore, both pre and newly found
themes can be imposed for the purpose of analysis. The data was classified into themes at a
sentence level to allow extraction of more refined information from the data, as one text could
contain multiple themes. Practical issues can arise during the data analysis where there are
multiple texts identified that cannot be classified due to lack of identifiable theme, or where a
sentence is found to have multiple themes and a decision has to be made on how these issues
are treated. There are no foreseeable issues with access to the data as the collection is digitized
and available online.

Step 5
The application of thematic analysis on the collected data resulted in a format suitable for
carrying out the fifth methodological step, to compare the findings with the literature and to
carry out a second round of interviews with two folklore experts to discuss said findings. In
addition to a secondary interview with Dillon, Professor Patricia Lysaght is also consulted
regarding the findings of the analysis. Lysaght, also a folklorist, is uniquely positioned to
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discuss these findings as much of her own research makes use of the Schools’ Collection and
the main collection in the folklore archives. As previously stated, the results of the second
interviews are presented in the final section of the chapter dealing with analysis and discussion
of the research findings. This allows for triangulation of the findings. If the analysis of the
transcripts produces themes that are in line with the literature, then this might indicate that the
Schools’ Collection offers a valuable insight into Irish food traditions. If instead, the findings
from the analysis and the literature review are discordant, then it might be that, firstly, the
Schools’ Collection reveals nuances that remained so far uncovered in the existing literature.
Secondly, it might be that the Schools’ Collection contains bias, i.e. children’s stories tended
to portray certain aspects of Irish customs more than others. Here is where the second followup interviews with Dillon and Lysaght become crucial, since it could provide valuable insight
and guidance for future research using this source of data. The secondary interviews took place
on Tuesday 27th April 2021 with Dillon and Wednesday the 28th of April 2021 with Lysaght.

Step 6
The sixth and final step, writing up research findings and conclusions, completes the research
process. Saldaña (2011, p. 90) points out that writing is “in itself an analytic act.” In line with
Braun and Clarke’s (2006) model of thematic analysis, pertinent direct examples from the
primary data will be interspersed through the text to reinforce particular points or findings. To
conclude, any findings of significance are highlighted, or in the instance of little or no
significant findings, this will also be highlighted. A final reflection of the data analysis and
limitations provides the concluding discussion.

The following chapter consists of the analysis and discussion of the data extracted from the
Schools’ Collection organised by quarter day. The results are presented separately between
each theme, and discussed in relation to the literature. Lastly the findings of the data analysis
will be discussed in a secondary expert interview and the results of this discussion will be
presented.
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Chapter 4
The Schools’ Collection – A Thematic Analysis
This chapter presents the results of the analysis of transcripts retrieved from the Schools’
Collection. First the transcripts are presented for each quarter day separately, then, a discussion
of the similarities and differences found between the days are discussed tying the findings to
the literature. Finally, a reflection of county specific characteristics is provided which may
open new avenues for future research. The analysis is based on 158 transcripts, from 14
counties. Table one summarises the number of documents analysed per county, per quarter day.

Table 1- number of transcripts per county for each quarter day
County
Mayo

Imbolg

Bealtaine

Lughnasa

Samhain

5

5

5

5

Meath

5

5

-

5

Donegal

5

5

-

5

Leitrim

4

5

3

5

Galway

5

5

11

5

Cavan

2

5

1

5

Cork

5

5

-

5

Tipperary

4

5

-

5

Kerry

5

-

2

-

Dublin

-

-

1

-

Offaly

-

-

1

-

Roscommon

-

-

6

-

Sligo

-

-

4

-

Clare

-

-

4

-

40

40

38

40

Total no. Transcripts

35

Imbolg, or St. Brigid’s Day
The themes deduced from the transcripts for St. Brigid’s Day are ‘Dishes’, ‘Brigid’s Crosses’,
‘Biddy Boys and Brídeogs’ and ‘Brigid, miracles and religion’. The theme ‘Dishes’ concerns
the festive meals in relation to this calendar day, many of which would be considered
traditional, others more unusual. ‘Brigid’s crosses’ collects traditions and beliefs around
interwoven crosses made of different materials, believed to act as protective charms. ‘Brigid,
Religion and Miracles’ is closely related to the crosses, as it collects stories and episodes of
religious importance, such as miracles associated to St. Brigid.

Dishes
Within the theme of dishes, we find the narration of examples of the meals traditional, either
regionally or nationally, on St. Brigid’s Day. In particular, this theme is used to categorise
dishes or meals specific to the celebration St. Brigid’s Day or eve found in the transcripts
purposely excluding those that refer to religious practices or divination. Within this theme, the
focus is entirely on the consumption of meals and their preparation.

The majority of records within this theme, mention dishes that one would expect to find at this
time of year. The most important ingredients across all transcripts are potatoes and dairy, which
take centre stage. Potatoes, in particular, are mentioned in relation to boxty, a pancake fried in
butter made of grated and mashed potato, which makes an appearance in several of the counties.
It is noteworthy that references to potatoes can be found under different names in the
transcripts. In two transcripts from Donegal, for example, a reference of what could be a
regional name for potatoes or a potato dish is found, “poundies” (NFCS 1072: 296 Losset, Co.
Donegal; NFCS 1073: 119 Keeloges, Co. Donegal). In another transcript, still from Donegal
we find a more specific description of how potatoes are used in relation to the dish; “they make
mash-potatoes for the dinner, they put milk, salt and onions in them and butter and milk in
them when eating them” (NFCS 1075: 287 Ards, Co. Donegal). This record could be describing
colcannon or possibly champ, but given that the author does not name the dish, one cannot be
certain. That said, the description found here is very similar to accounts found in the literature
which describe colcannon and champ in relation to other calendar days (Danaher, 1972).

Next, a transcript from Cavan mentions again boxty (NFCS 0965: 138-139 Tullynacross, Co.
Cavan). In doing so, it compares St. Brigid’s eve to Christmas night; “The people long ago had
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a great feast on that night. They always thought it was the same night as Christmas night, so
they had the same feast of boxty for the supper. This comparison to Christmas suggests that
the eve of St. Brigid’s Day may have been a significant occasion at least in some areas of rural
Ireland.
The significance of St. Brigid’s Day is evident in three of the transcripts, two from Galway and
one from Tipperary (NFCS 0033: 0240 -0241 Clarinbridge, Co. Galway; NFCS 0050: 00410042 Woodford, Co. Galway; NFCS 0551: 105-106 Clonamuckoge, Co. Tipperary). These
report pancakes listed for supper “in honour of the festival”. While the mention of pancakes
might appear as an unusual occurrence in Ireland in the early twentieth century, these
references are more likely referring to boxty pancakes, a dish more common to Ireland’s cuisine
at the time. This highlights that what is understood as pancake in contemporary gastronomy
may have been different at the beginning of the 20th century.
As previously mentioned, dairy also plays a key role in St. Brigid’s dishes. One of the
transcripts identified from Cork mentions a supper of sheep’s milk and potatoes (NFCS 0394:
177 Cloyne, Co. Cork). Interestingly, this represents the only reference to sheep’s milk found
in the transcripts investigated for St. Brigid’s Day, as opposed to the more common cow’s milk.
Cow’s milk makes an appearance in another transcript from Cavan, which recalls a supper
based on “tea, bread and butter for supper, instead of porridge and milk” (NFCS 0979: 052
Lavey, Co. Cavan). This transcript is relevant because it stresses a socio-economic aspect of
that time. The writer mentions an unusual supper of tea, bread and butter instead of what would
have been commonly available in rural Ireland. Tea was in fact considered a luxury in most
Irish households of that time (Mokyr and Ó Gráda, 1988), and this transcript might, on one
hand, indicate that such luxury would have been consumed on the special occasion of St. Brigid
day. On the other hand, it might also be that this transcript might be traced back to a relatively
wealthy family who had access to such ingredients. There are numerous entries in the Schools’
Collection about stories of people buying tea, boiling it and throwing away the liquid and eating
the leaves, which shows how tea consumption was relatively recent, within the generational
memories of the storytellers.

Finally, we find two references to rice in the transcripts. There is reference to a supper of rice
sprinkled with raisins served with melted butter or rice pudding in Mayo and in Tipperary
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respectively (NFCS 0123: 53 Cloonaghboy, Co. Mayo, NFCS 0538: 295-296 Curraghmore,
Co. Tipperary). The dish identified in Mayo might also be a rice pudding, however there is no
other specific detail given. This finding is unique as no other mention of this ingredient was
found in relation to other calendar days. This might indicate, as above, access to a broader
variety of ingredients amongst possibly wealthier households.

St. Brigid’s Crosses
The second theme identified in the transcripts for St. Brigid’s day relates to St. Brigid’s crosses.
Most of the transcripts referenced crosses made simply from rushes. This is what is found in
the standard literature and in the historical accounts of this tradition (Danaher, 1972; Delaney,
1976). The analysis of the transcripts however also revealed several instances where food
stuffs, namely corn, oats and potatoes were used in the production of crosses or where the
crosses themselves were used for food specific purposes.

One transcript from Galway (NFCS 0055: 0073 Abbeylands Great, Co. Galway), for example,
shows the use of corn, oats and potatoes in the cross; “on St. Brigid’s Day a sheaf of corn is
divided into the shape of a cross. On one arm of the cross is placed a potato and on the other
end you placed oats”. This transcript does not mention the use for this particular type of cross
or its purpose, but highlights something mostly neglected in historical accounts. Foods formed
a substantial part of the making of the crosses and sometimes were elements of a St. Brigid’s
cross (cf. Delaney, 1976). A second transcript from Galway (NFCS 0055: 0118-0119
Laurencetown, Co. Galway) provides more clarity about the foods’ purpose in crosses. This
transcript states that the corn, oats and potato from the cross are removed and used for the first
planting of these crops. A final transcript from Galway (NFCS 0015: 053-054 Fairfield, Co.
Galway) provides further evidence of this link between St. Brigid’s crosses and food
production. In this instance an element of superstition in relation to the crosses is added. This
cross is reported as being constructed only with “a few blades of oats” that is then left in the
rafters until the time of sowing. These oats from the cross are considered lucky at the time of
sowing.
One final transcript that further illustrates superstitious practice and St. Brigid’s crosses was
found. In this transcript from Donegal (NFCS 1048: 197 Tullycleave Beg, Co. Donegal) the
author describes the various protections offered by the cross; “protection against lightning, and

38

danger, and to save the animals from various diseases”. Interestingly, this represents the only
reference to the use of crosses to protect livestock in the sample taken for St. Brigid’s Day.
While this is in line with Danaher’s accounts (1972), it may not occur frequently in the School’s
Collection as a result of the Commission’s decision to omit ‘superstitions’ from the survey
(Lysaght, 2021).

Biddy Boys and Brídeogs
Biddy Boys were groups of men that traditionally dressed in straw costumes and visited local
houses collecting money or more often food. They would have carried with them a Brídeog, a
doll often fashioned from the dash of the churn for the body and a turnip for the head.
Throughout this selection of transcripts, examples of this custom as well as descriptions of the
materials used to make the Brídeog are found. Here, the significance of food is twofold, for
either the making of the Brídeog, and the food that would have been collected.

In a transcript from Kerry (NFCS 0444: 451-452 Ballynahinch, Co. Kerry) we see reference to
the Bhrídheog getting food and donations from houses. However, the same transcript also
claims that this tradition has died out and that the groups now practice a similar tradition on
Wren’s day, presumably St Stephen’s Day. Another transcript from Kerry (NFCS 0434: 150
Killorglin, Co. Kerry) claims that the boys would dress up in straw hats, go around with a doll
and that they would spend the night drinking whiskey and porter. While this second transcript
does not specify either Biddy Boys or Brídeogs, it could be presumed that this is the custom
that it refers to.
A transcript from Galway – in contrast – with its specificity of food stuff, indicates that the
Brídeogs would go from door to door collecting money and eggs (NFCS 0015: 053-054
Fairfield, Co. Galway). This is the only mention of Brídeogs and eggs together found in the
sample. The only other accounts of eggs are found in relation to Bealtaine, perhaps because
hens would have started laying more after the winter. That said, eggs, despite their importance
as source of food (Mac Con Iomaire and Cully, 2007), do not make central appearance in the
Irish food history literature. This aspect is in line with what found here.

While the above examples of the Brídeogs outlines the food and drinks surrounding the
traditions, the food stuffs used to fashion the Brídeog doll are reported similarly in all of the
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transcripts. Many of the Brídeogs are described as having a turnip for a head. One transcript
from Mayo states “they then get a turnip and make two eyes and a nose in it with soot they
dress it up like a doll” and a similar description is also found in Kerry (NFCS 0149: 346
Massbrook lower, Co. Mayo; NFCS 0434: 150 Killorglin, Co. Kerry). In Mayo, again, we see
the same use of the turnip, where the children would shape it into a head before going from
house to house (NFCS 0123: 53 Cloonaghboy, Co. Mayo). While the use of the turnip
dominates this theme in the transcripts, an informant from Meath (NFCS 0695: 247 Corballis,
Co. Meath) recalls the use of only the dash of a churn dressed up that the children of the area
used to carry from house to house preforming a dance with the dash. Another from Kerry, also
using the dash of the churn, gives much greater detail. Here we are given the finer details of
the ‘Biddy’ as this informant calls the doll;
The Biddy is built on a churn-staff, so that the figure can stand on the table. She is dressed
in white, wearing a blue sash. For the head a large turnip is shaped, carved and painted by
a handy-man. Some flax is kept from year to year and stuck on for hair. A large cross is
made and sewn on to her left shoulder. When finished she looks quite real (NFCS 0461:
068 Gortrooskagh, Co. Kerry).

Although the Brídeog is referenced eleven times from the sample of forty transcripts, two of
those claimed that the tradition no longer happens in their townlands (NFCS 0695: 247
Corballis, Co. Meath; NFCS 0444: 451-452 Ballynahinch, Co. Kerry). This tradition has in fact
almost disappeared. Considering the number of references to the Brídeog linked to food, this
theme however represents a potential avenue for further research within both the Schools’
Collection and the additional collections in the Folklore Commissions archives.

Brigid, Miracles and Religion
Among the sample of transcripts there were many that recalled tales of Brigid and her apparent
miraculous endeavours. St. Brigid, it seems, could convert pagans to Christianity with ease and
could conjure plentiful food where there was none before. St. Brigid’s wells, it seems, were
also sites where magic happened.
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Figure 2: Example of Transcript for St. Brigid’s Day

Source: NFCS 0095: 256 (Manulla, Co. Mayo)

In Mayo (NFCS 0095: 256 Manulla, Co. Mayo) we find a story about St. Brigid converting a
“pagan and his wife”. Brigid was walking on a road near Nephin mountain, “she was choking
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with the thirst”. Brigid called to the house of the pagan and asked for a drink. The woman of
the house filled a mug from the churn and put poison in it. Brigid knew that there was poison
in the drink and so made a cross over it with a piece of straw from the ground, this expelled the
poison and Brigid could drink the liquid. This act proved to the pagan and his wife that Brigid
belonged to the “true God” and so they became the “best Christians that ever went in to a
chapel”. This story from Mayo perfectly illustrates Brigid’s magic.

In Cork (NFCS 0362: 291 Glantane, Co. Cork) an account of a custom of leaving bread on the
table during the night for St. Brigid to bless is found. This custom had come about as a result
of another legend about St. Brigid. St. Brigid, calling to a house, this time asks for some bread
to eat. The man was poor and “had very little for himself, but he gave her what he had”. After
the man’s generosity, he found to his astonishment that his cupboard was “plentifully supplied
with bread”.
Accounts of magical happenings around St. Brigid’s wells are also found. One highlights the
wells in a generous light, while another serves as a warning about tampering with these holy
wells. In Meath (NFCS 0702: 043 Grange, Co. Meath), a transcript tells the story of a man on
his way home from working on the railroad from Drogheda to Oldcastle. Tired and hungry, the
exhausted man went to a well for a drink and “to his great surprise he found there four hot
potatoes”. While this account illustrates the link between St. Brigid and generosity, another
story from Meath (NFCS 0694: 032 Baltigeer, Co. Meath) provides warning to anyone who
might tamper with Brigid’s holy wells. This account tells of a man who fills in a holy well in
his field. The well unbeknownst to the man is blessed. The following morning the man found
that the well had sprung up from the ground and flooded the field. That evening the flood had
subsided but when a woman took water from it to cook potatoes she found that the water would
not boil.

A representation of the juxtaposition between the religious and the earlier pre-Christian
traditions, as well as a depiction of the significance of dairy as a food source, is found in a
further transcript from Tipperary (NFCS 0538: 295-296 Curraghmore, Co. Tipperary). One
may recall that the role of dairy has been already stressed in relation to St. Brigid’s Day in the
literature, and that the stories about St. Brigid’s milk and butter are many (Danaher, 1972;
Mahon, 1991; Mc Garry, 2020; Noonan, 2013). However, little is found in the sample
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connecting the saint with dairy. In this transcript, the butter is put under the care of the saint so
that it “would be lucky and that no pishogues would be set for it”.

Another transcript of note under this theme comes from Leitrim (NFCS 0207: 064-064
Drumshambo, Co. Leitrim). This account illustrates food-related religious practices on the day
of St. Brigid. A large oat meal cake was prepared on the eve of the feast day. The following
day the youngest girl in the house went outside to make a cross made from rushes. The family
bolted the door and knelt before an altar in the kitchen. The girl knelt on the threshold of the
house and said a prayer to St. Brigid while holding the cross. Afterwards the girl entered the
house and the woman of the house would lift the oatcake and hit the door with it while saying
“May God keep hunger away from this house during the coming year”. It should also be noted
that the same informant telling this story, finishes the tale by telling that the family then eats
the oat cake with “noggins” of milk. This is the only reference to noggins, an old Irish drinking
vessel (Kinmonth, 2017), found within the sample.
St. Brigid’s powers of protection are further highlighted in a transcript from Meath (NFCS
0703: 148 Kells, Co. Meath). The story is reported as coming from the coast of Donegal. Here
we see the only reference to the Brat Bhríde found in the sample. Fishermen, upon finding
themselves in a storm would shake the “emblem in the face of the wind and this is supposed to
calm it”.
The data sample reveals an extensive set of food specific examples relating to St. Brigid’s Day.
However, the decision of the Commission not to include the supernatural or superstitions from
the questionnaire for the Schools’ Collection (Lysaght, 2019) in hindsight may have resulted
the loss of a significant amount of lore relating to Brigid and miracles. Although it should be
noted that this omission did not affect the occurrence of stories and tales laden with superstition
and the supernatural for Bealtaine and for Samhain. The reasons for this significant difference
are not immediately clear. However, the loss or retention of certain superstitious customs or
beliefs represents another avenue for further research.

Bealtaine
The analysis of the sample taken for May day or Bealtaine reveals abundant evidence of the
importance of dairy both in Irish cuisine at that time of year. In fact, out of the forty transcripts,
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only eleven make no mention of milk while the remaining twenty-nine reference either dairy,
cows or both. It should also be noted that every transcript contained a representation of people’s
superstitions and customs relating to these superstitions.

In order to analyse the data in more depth it is necessary to use a narrower theme than dairy or
superstition alone. Therefore, the data relating to dairy is broken down further into the three
themes. The first theme, ‘dairy and bad luck’, highlights some of the superstitions around dairy
production at this liminal time. However, considering that all of the data highlight superstitions
and most also include dairy, this theme focuses exclusively on the transcripts that mention dairy
and luck. The second theme is ‘dairy thievery or loss’. While many of the transcripts that fall
under this theme reference some sort of dairy thievery, some also narrate a loss of dairy. The
final theme dealt with is ‘dairy protection’, where we see instances of customs that were
believed to protect dairy, most often butter, particularly from thievery.

The use of salt and fire for protection occurs throughout the analysis. Hence the fourth theme
is categorized as ‘salt or fire’. While the use of both salt and fire do occur for dairy protection,
the salt and fire themselves can be considered significant and therefore are treated under this
separate theme. Finally, a number of transcripts identified mentioned eggs, which were found
also in relation to St. Brigid’s Day. The fifth theme ‘eggs’ describes the transcripts around an
ingredient that is mentioned only seldomly in Irish food history, as well as the transcripts.
Because of its novelty it can also be considered significant in its own right.
This brief introduction has shown that the identified themes within ‘dairy and superstition’ are
closely interrelated. For example, the theme protection closely relates to thievery, which again
relates to salt and fire as protective charms from thievery. While the separate analysis of the
themes sheds lights into their nuances, they should be considered as a unit of customs and
superstitions.

Dairy and bad luck
The theme of dairy and bad luck represents almost half of the samples, seventeen of the forty
transcripts to be exact. The dominance of dairy in relation to luck is not surprising and is in
line with what is found within the current literature (Danaher, 1972; Lysaght, 1994, 2000; Mc
Garry, 2020). Another aspect dominating the literature, the representation of May day as a time
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rooted in fear, is also clear in this sample of transcripts. Accounts from all of the counties,
Cork, Cavan, Tipperary, Mayo and Donegal relate to bad luck associated to milking, churning
and giving away butter. In Cork for example one informant reports that “everyone should make
a churn on May eve and not May day” (NFCS 0275: 149 Kilcatherine, Co. Cork). Another
informant from the same county gives a more generous account claiming that the belief of
people locally was that if you gave away butter on May day you would be “spilling” the butter
for the year (NFCS 0276: 176 Urhin, Co. Cork). Therefore, the butter from the churn on May
eve would be instead given away (NCFS 0276: 178 Caherkeen, Co. Cork). An informant from
Cork (NFCS 0276: 176 Urhin, Co. Cork) reports that butter made on May eve would give you
“luck on your butter” while the five essays from the Cork, Leitrim, Donegal and Cavan state
that you should not give away milk or make a churn on May day (NFCS 0276: 176 Urhin, Co.
Cork; NCFS 0276: 178 Caherkeen, Co. Cork; NFCS 0975: 069-070 Aghnaglogh, Co. Cavan;
NFCS 1030: 209 Lettercran, Co. Donegal; NFCS 0206: 024 Cornageeha, Co. Leitrim).
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Figure 3: Example of Transcript for Bealtaine

Source: NFCS 0123: 48 (Cloonaghboy, Co. Mayo)
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Informants from Cavan and Mayo (NFCS 0116: 118-119 Carton, Co. Mayo; NFCS 0981: 042043 Derryhum, Co. Cavan), however, contradict these claims stating that those who would sell
butter would not sell it on May eve. It is unclear to which extent this contradiction on one’s
superstition can be explained by county differences or simply an inaccurate report. While both
explanations are plausible, it highlights that superstitions and beliefs are far from set in stone
and might change more than one may assume.

Within the samples from Cavan, a saying was found that was supposedly repeated if someone
entered a house where a person was churning “good luck to the work and the workers too”
(NFCS 0981: 042-043 Derryhum, Co. Cavan). A Tipperary informant alleges that while it was
customary for people to borrow churns from one another, if this were to take place on May day
the owner of the churn would not get any butter from it for at least four churns upon its’ return
(NFCS 0536: 123-125 Clash, Co. Tipperary). It is clear from all of the above references that
the feeling of fear, or at least concern, was largely prevalent about the dairy supply at Bealtaine
and that this is evident in superstitions which influenced the process of dairy production on
these days. One final transcript from Leitrim stands out among those listed as it is the only
example providing a solution to this concern: “if you do not mix the spring and the summer’s
milk on May day it leaves the milk easily churned for the rest of the year” (NFCS 0204: 260
Killadiskert, Co. Leitrim). This serves as the only example of a positive note on the production
of dairy on May day and provides a strong example of the extent to which beliefs influenced
practices around food production.

Dairy Thievery and Loss
Seventeen of the transcripts come under the theme of dairy thievery and loss. Within this high
number, many describe the process of taking away the neighbours’ butter by magical means,
or hares taking away the “luck from the butter”, and women and fairies stealing milk. This
finding confirms what Irish folklore literature reports, suggesting that the sources of the
Archive represent a useful mirror of Irish folk traditions around food production illustrated in
the literature (Danaher, 1972; Lysaght, 1994, 2000; Mahon, 1991; Armao, 2009).
Similar to what was found in relation to St. Brigid’s Day, references to wells are evident in the
transcripts. However, within these, only three have to do with dairy thievery. The first of these
well references, from Mayo, states that “if a stranger brings water out of a well he will bring
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the butter out of that village” (NFCS 0152: 412 Killacorraun, Co. Mayo). The second, from
Leitrim, gives further information for observation. This transcript stresses the importance of
being the first to get to the well on May morning (NFCS 0199: 082-084 Mullagh, Co. Leitrim).
It was believed that the benefits from being the first at the well was twofold. Firstly, in line
with the account from Mayo, taking water from the well before anyone else would ensure that
your butter would not be ‘taken’. Secondly, the first person to gather sticks and wisps at the
well could use these to protect livestock from diseases for the coming year.2 The third well
reference provides an insight of the continuation of the pagan belief in the pishogue in the
following story;

A great "Pishogue" practised on May morn was to skim a well to take the neighbour's
produce in butter. That the belief in this "Pishogue" still exists amongst some of our people
was proved by a case which came before Cashel district court five or six years ago. Early
on May morning a certain pious woman visited "Our Lady's Well" in Lady's Well Street,
Cashel, to make "rounds" there. Early as the hour was a farmer who lived in the town was
on the watch. He rushed out of his house and assaulted the woman. When brought before
the District Justice he excused himself by saying that his dairy cows were not producing
well, and that he thought the woman was working "Pishogues" to take his produce” (NFCS
0199: 082-084 Mullagh, Co. Leitrim)

This recollection from Tipperary represents a testimony to the way such superstitious beliefs
remained strongly embedded in local communities that they would appear even in a district
court. While this thesis does not aim to determine the validity of the story, the document
certainly opens an avenue for further research into the role of food related superstitions and the
Irish courts.

Another continuation of pre-Christian beliefs, within this theme, appears to have persisted in
Christianized Ireland. Old women “possessed by devilment”, turning into hares and fairies are
all mentioned as culprits of dairy thievery. One accounts from Cork describe hares stealing
milk:

The sticks, tied to the tail of a calf, would also ensure that the animal would be ‘lucky’. In three transcripts, all
from Cork, a reference to cows and calves on May day, states that if a cow gives birth to a calf on May day both
the cow and calf will die.
2
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tis said that when they take the form of hares they go to the field or house where the cows
are kept on May eve and Milk them. Any milk the cows yield during the season will be of
little use to the owners. The good of the milk will be with the old woman who, through
devilment was able to become a hare for the time being (NFCS 0285: 018-019 Cullomane
West, Co. Cork).

This same informant from Cork tells another tale of dairy thievery, this time without the hare.
However, the account takes a similar shape a describes an old woman “possessed by devilment”
lying in wait at night hoping that the milker will leave the spancel in the field. If they do, she
will pounce on it and take it home. The woman will then proceed to milk the spancel as if it
were a cow, and she would be “sure of her neighbour’s milk for a year”. Interestingly, the only
accounts of women or hares stealing milk come from Cork. This might be as a result of the
limitations of the sample used for this study, however might also indicate the prominence of
such beliefs in this county. It could also be related to the lack of questions relating to
superstition in the survey for the Schools’ Collection (Lysaght, 2021) although this topic arises
within Bealtaine more frequently than St. Brigid’s Day. The existing literature does not explore
the nuances around the local diffusion of such stories in great depth. It could however be an
opportunity for future research to explore the geography of such stories more specifically.

Another particularity of the analysis of the transcript for Bealtaine is the many references to
churns or churning within the sample. One transcript from Cork (NFCS 0276: 176 Urhin, Co.
Cork), for example, reports that putting a churn outside your door and turning it to the
neighbour’s door will take away their butter, while another from Cavan simply claims that
“there are accounts of butter been taken off the milk on this day” (NFCS 0963: 484 Derryvahan,
Co. Cavan). In a more detailed story from Cork, an informant states that “on May day if you
point the staff of a churn through an elder tree towards a neighbour’s house it will take away
all the butter from them” (NCFS 0275: 151-152 Eyeries, Co. Cork). Finally, accounts of the
byre door being locked on May eve lest someone come and steal the milk are reported in Cork
(NCFS 0275: 151-152 Eyeries, Co. Cork) and Donegal (NFCS 1030: 209 Lettercran, Co.
Donegal) and in one transcript from Leitrim it is said that “if a person goes into another person’s
byre and milks his cows the former can bring the butter from the latter”. Overall, these accounts
underline the importance of beliefs around thievery and loss of milk in relation to the utensils
used for dairy production. Churns are not simply tools but receive a symbolic role in the food
production and can determine the good and bad luck of a year’s farming work.
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The final topic that falls within this theme of dairy thievery and loss highlights again the preChristian beliefs still held in Ireland at the time, expressly the belief in fairies or pishogues. In
Cavan (NFCS 0963: 484 Derryvahan, Co. Cavan) an informant advises that putting a row of
flowers around the byre can keep the fairies from taking the milk while an informant from
Tipperary suggested the use of a May bush for the same purpose (NFCS 0534: 456-458 Dublin
Road, Co. Tipperary). A further transcript from Tipperary claims that people can lay pishogues
on their neighbours’ goods while repeating an incantation; “The tops of the grass, the roots of
the corn, my neighbour’s milk both night and morn”. This spell would take the “benefit from
them and give it to themselves” (NFCS 0553: 362-364 Drumgower, Co. Tipperary).

Dairy Protection
With so many tales of ‘dairy thievery’ it is hardly surprising that this theme of ‘dairy protection’
was also clear throughout the sample. Within this theme, stories that depict various customs
that aimed to protect the dairy supply from the apparent rampant thievery are found. Again, the
juxtaposition of pagan and Christian beliefs is prevalent where, for example, protection from
the pishogue can be obtained from holy water. This section also contains accounts of charms
that were reported to have been used to protect the dairy supply. These examples of dairy
protection reflect the current literature (Danaher 1972; Lysaght, 1994; Mc Garry, 2020).

In Tipperary an informant tells of a custom that still survives in the area where the milker would
use the froth from the milk to make a cross on each hip of the cow to protect the milk (NFCS
0553: 362-364 Drumgower, Co. Tipperary). Whereas in Galway, an informant claims that a
third-generation blacksmith can work a charm that protects the milk from theft (NFCS 0040:
0204-0205 Cloonlyon, Co. Galway). Another transcript from Mayo refers to the same practice
in more detail, it claims that the milker makes the sign of the cross with milk three times on the
cow’s hip (NFCS 0116: 118-119 Carton, Co. Mayo). This is further evidence of the
aforementioned juxtaposition between pagan and Christian beliefs, which is also found in the
use of holy water or Easter water to protect cattle from having their butter stolen or for crop
protection. One transcript from Tipperary, refers to the use of holy water to protect the cow’s
milk from being stolen (NFCS 0536: 123-125 Clash, Co. Tipperary). While two more, also
from Tipperary, specify the use of Easter water for the same purpose (NFCS 0534: 456-458
Dublin Road, Co. Tipperary; NFCS 0538: 299-301 Curraghmore, Co. Tipperary).
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Several of the charms mentioned that provide protection of dairy are produced from plants. In
Cavan and Donegal, a ring of rowan berries tied to the churn dash is said to offer protection
(NFCS 0981: 042-043 Derryhum, Co. Cavan; NFCS 1026: 027-028 Bundoran, Co. Donegal).
While in Cavan we find the use of the rowan tree, where small pieces of the tree along with
pieces of the wax candle from Candlemas day were rolled in red flannel and tied to the tail of
the cow (NFCS 0979: 220-221 Killyconnan, Co. Cavan). Similar accounts come from two
informants from Cavan. However, neither of these mention candle wax, and one mentions only
the red rag without the rowan being tied to the cows horn rather than the tail. More evidence
of the protective powers of the rowan tree in two transcripts from Leitrim is found, where the
branches from the tree are used to protect the byre on May eve (NFCS 0206: 024 Cornageeha,
Co. Leitrim). A final custom about the protective powers of plant charms is recorded in a
transcript from Galway and describes that if a farmer gets up before sunrise on May eve “and
put a bundle of sticks where the cows passed, this guaranteed a good supply of butter for the
year” (NFCS 0027: 0084-0085 Tuam, Co. Galway).

In addition to the use of plants, the use of salt and fire as the main protection for dairy is
reported throughout the transcripts. These are however also referenced beyond their protective
powers in relation to dairy and are hence treated as a separate theme.

Salt and Fire
Salt and fire appear together and separately in many of the transcripts. An account from an
informant in Galway highlights their significance: “It’s also a custom among the Irish people
that fire, salt and milk are the three most precious things that a man could have. If any man
gave away these three things on may day or May Eve he would give away luck” (NFCS 0026:
0189-0191 Barnaderg, Co. Galway). Similarly, in Tipperary it was said that “it was unlucky to
let milk, salt, butter or fire out of the house on May eve lest you are selling it” (NFCS 0538:
299-301 Curraghmore, Co. Tipperary).

In Cavan, the use of salt added to milk to counteract the apparent bad luck acquired from giving
away milk on May day is reported in the transcripts (NFCS 0975: 069-070 Aghnaglogh, Co.
Cavan). In Leitrim an account of this same practice is found although here the informant gives
‘culinary advice’ specifying that this milk with added salt is not suitable for tea and that
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therefore milk should be purchased for the latter (NFCS 0199: 082-084 Mullagh, Co. Leitrim).
In Mayo the use of “salt left over on any day after a meal in bog or field is scattered about for
the fairies” (NFCS 0116: 118-119 Carton, Co. Mayo). While this transcript does not explicitly
state that this practice offers protection, it can be assumed it does, considering the many stories
relating to fairies and thievery reported above.

Specifically, in relation to fire, the use of coal for several different purposes is reported. Placed
under the churn to increase butter supply on May Day, in Galway and Leitrim (NFCS 0096:
676 Carrownurlaur, Co. Galway; NFCS 0221: 119-121 Sunnagh More, Co. Leitrim) while
again in Galway a man would not be let light his pipe from a piece of coal as the butter would
be taken (NFCS 0096: 676 Carrownurlaur, Co. Galway).

The importance of fire is further highlighted in a claim from an informant from Leitrim where
it is written that “the person to have the first smoke up on May morning can bring the butter
for the rest of the year” (NFCS 0204: 260 Killadiskert, Co. Leitrim).

Again, the importance of fire is highlighted in the use of it to protect livestock. Instances of the
practice of driving cattle through a bonfire or hot cinders for protection are mentioned, two in
Tipperary and one in Donegal (NFCS 0553: 362-364 Drumgower, Co. Tipperary; NFCS 0548:
113-114 Irby, Co. Tipperary; NFCS 1033: 171-172 Dromore, Co. Donegal). One account from
Mayo says that “the first three days in May were considered dangerous to cattle and fires were
usually kindled in the fields to protect them” (NFCS 0116: 118-119 Carton, Co. Mayo).
Another incidence of fires being lit in fields appears in Tipperary (NFCS 0534: 456-458 Dublin
Road, Co. Tipperary). However, on this occasion the ashes from the fires are sprinkled around
the fields to offer protection, although no specific mention is given to what they were
protecting.

Eggs
The final theme for Bealtaine, eggs, represents an anomaly in the analysis of the transcripts. In
only four occasions, throughout the analysis, eggs are mentioned. However, these accounts
should not be overlooked by virtue of the fact that they are first a common food source,
secondly and surprisingly, not often mentioned in Irish food history accounts. For explorative
purposes, it can be therefore argued also that although there are not many incidences of egg
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references, they are still deserving of a separate theme as they stand out from the otherwise
dairy centric accounts.
Two of the egg references relate to luck. One from Cavan declares that “nobody would give a
setting of eggs because they would be unlucky” (NFCS 0963: 484 Derryvahan, Co. Cavan),
while the other from Mayo conveys that “the luck of the world is with anyone who could get a
clutch of eggs on May eve” (NFCS 0116: 118-119 (Carton, Co. Mayo).

One reference to eggs comes in the form of placing duck eggs on your neighbours crops on
May eve giving the power to take the produce (NFCS 0553: 362-364 Drumgower, Co.
Tipperary). While the final egg reference simple mentions the use of egg shells to decorate a
May bush that would be placed outside people’s homes on May morning (NFCS 0027: 00840085 Tuam, Co. Galway).

Although these egg references are few, they might highlight something important, yet not
reported in the literature. Eggs play a role in Irish food traditions and folklore. They seem to
be associated to superstition, production of charms, magical powers. A more detailed
exploration of the archival sources might shed more light into the role of eggs as food source
but also in relation to the folklore traditions in Ireland.

The data sample analysed for Bealtaine reveals many similarities between what is reported in
the Schools’ Collection and what is found in the literature. The consequence of the
aforementioned decision of the Folklore Commission not to include superstitions or the
supernatural in the project appear, here at least, not to have hugely impeded the lore the was
eventually collected. However, it may have affected the number of reports of stories illustrating
instances of the hare or women stealing dairy. No real conclusive judgement can be made
through research of the Schools’ Collection alone. A comparison of instances of superstitious
lore between this collection and the wider collections in the archives represents a future
research avenue that could highlight this topic.

Lughnasa
As detailed in the methodology chapter, Lughnasa, the third of the four quarter days, presented
some difficulties in terms of data collection and analysis. The difficulty in retrieving transcripts
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for this calendar day, as well as maintaining a balance between the different counties
represented the main challenges. Nevertheless, the thematic analysis still resulted in the
identification of relevant themes for the understanding of food history and folklore. In line with
what had been identified in the review of the literature on Lughnasa, the themes within this
quarter day are less diverse compared to the other quarter days. While a glimpse of the
superstitious beliefs connected to Imbolg, Bealtaine and Samhain is observed, it is clear that
fear and concern was not as prevalent at this time of year. For this calendar day, the results
very much mirror the accounts of Lughnasa found in the Folklore literature, with the
consumption of potatoes, the movement of cattle up to the pastures and hilltop gatherings
dominant.

A striking majority of the transcripts found refer to potatoes, twenty-one out of thirty-eight to
be exact. In order to extract as much food related information as possible the first theme,
‘potatoes and vegetables’ deals with transcripts that do not reference fruit or meats. The second
theme ‘fruits’ aims to highlight transcripts that mention any fruits consumed, gathered or
picked at Lughnasa. While the majority of these specify bilberries, as already pointed about by
Danaher (1972), MacNeill (2008), and McGarry (2020) in other contexts, there are other fruits
mentioned. Consequently, this theme is broadened to detect all fruit references. The third
theme, ‘meat’ aims to expose the few references to meat consumed on the day, while the fourth
theme, ‘feasts or fairs’, covers transcripts that mark these occasions. The fifth and final theme
‘holy wells’, may appear as an anomaly, however a number of such accounts were already
deciphered in relation to other transcripts and calendar days, as well as in the literature. The
process of Christianization of Ireland encompassed many pre-existing pagan traditions, and
three examples of food references related to holy wells within the sample are found. This offers
more support for the evidence on the juxtaposition between pre-Christian and Christian
customs found within the other quarter days.

Unrelated to the above themes but of note, is the fact that in the majority of the transcripts from
the counties Galway, Mayo, Clare, Roscommon and Sligo, Lughnasa is referred to as ‘Garland
Sunday’. In one transcript from Galway it is called ‘Garlic Sunday’. Another transcript from
Clare mentions a name for Lughnasa otherwise not found in the transcripts - “first-fruits
Sunday”. Here the informant claims that a man that digs the first potatoes before this day was
a “needy man” and that that was where the name first-fruits Sunday came from (NFCS
0612:323 Glennnageer, Co. Clare). Despite the many names found for Lughnasa in the
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literature, this may suggest that ‘Garland Sunday’ was the more commonly used name. This
may be confirmed with additional research covering more of the archives.

Potatoes and Vegetables
Although the theme ‘potatoes’ deals only with transcripts that reference potato, excluding those
that mention any other food item, this theme still counts for more than half of the analysed
transcripts. Twenty out of twenty-one of these transcripts mention that new potatoes were dug
on this day or that it was considered lucky to dig the first potatoes on this day. This testifies to
the name that Lughnasa sometimes receives, namely New Potato Sunday (McGarry, 2020). It
should be however noted that one informant from Galway claims that it is the day after Garland
Sunday that is lucky for digging new potatoes rather than New Potato Sunday itself (NFCS
0056: 0383 Kiltormer, Co. Galway). Regardless of these differences in points of view, a
transcript from Clare reminds one that any man that dug new potatoes before this day would
be known as a ‘Needy Farmer’ (NFCS 0612:323 Glennnageer, Co. Clare). An informant from
Mayo advises that “Garland Sunday is a very good day for commencing the digging of the
potatoes. Long ago the people liked to have the potatoes set before the eleventh of May and to
have them moulded the first time before St. John's day” (NFCS 0087: 287-289 Fahy More, Co.
Mayo). Lughnasa hence determines and is a point of reference for customs and traditions
around the time for the first potato crop.
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Figure 4: Example of Transcript for Lughnasa

Source: NFCS 0622: 118 (Ballynew, Co. Clare)

A transcript from Galway indicates that the crop of the new potatoes was a celebrated moment.
In celebration of the arrival of the new potatoes, people wore garlands of flowers whilst dancing
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and singing (NFCS 0057: 0417 Portumna, Co. Galway). Desipte the name, Garland Sunday,
flowers do not receive much attention in the transcripts and the above represents the only
mention of garlands of flowers within the sample. This is, however, in line with the literature,
which reports about garlands of flowers (Mc Neill 2008), without however exploring it as a
separate theme.

Within this theme of potatoes and vegetables we find only two references to the dish made with
the new potatoes at Lughnasa reported by McGarry (2020). Both of these transcripts, one from
Galway and one from Roscommon, mention a dish of “cally” being served (NFCS 0040: 0467
Beagh, Co. Galway; NFCS 0258: 148 Cartron, Co. Roscommon). While neither informant
describes the dish, it is stated in the transcript from Roscommon that cally or colcannon are
consumed. In addition, two more references to vegetables are found. One from Galway that
mentions white cabbage as an accompaniment to new potatoes (NFCS 0079: 321 Ballaghduff,
Co. Galway). The second, a transcript from Clare: “the farmer who failed to provide his people
with new potatoes, new bacon, and white cabbage on that day, was called a Feilemair Gaoithe
or wind farmer” (NFCS 0612:323 Glennnageer, Co. Clare). Another reference to a Feirmeoir
Gaoithe from anther informant in Clare (NFCS 0622: 117-119 Ballynew, Co. Clare), notably
from the same school, although this time with a different teacher listed, suggests that the former
feilemair might be a misspelling of the Irish word for farmer (feirmeoir).

Fruits
Although there is little variety in the number of fruits mentioned within the sample, three
instances of billberries and one of fraughans is found. One of these, from Sligo, refers to
Bilberry Sunday (NFCS 0182: 213-214 Castlebaldwin, Co. Sligo) for Lughnasa, while the
other two bilberry sources use the more common Garland Sunday (NFCS 0139: 123-124
Glencalry, Co. Mayo; NFCS 0207: 515 Drumshanbo, Co. Leitrim). The only indication of the
use of the name Fraughan Sunday within the sample comes from Offaly (NFCS 0816: 452
Cloghan, Co. Offaly) where the informant tells of fraughans being “eaten and gathered on
Fraughan Sunday which is the last Sunday in July”. Only one description of the use of
billberries from Mayo is found where the informant mentions that they were used for jam
making.
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Aside from bilberries and fraughans, we find only one other suggestion of fruit within the
transcripts. This transcript, from Mayo, mentions a holy well in Cloughwelly that people would
visit on Garland Sunday, in a similar way as already reported by McNeill (2008) and Lysaght
(2000). Here there would be stalls selling “apples and oranges and gooseberries and many other
things” (NFCS 0108: 019-020 Coogue, Co. Mayo). In spite of the fact that apples and
gooseberries would be in season, this is the only instance we find of either throughout the data
analysed. As far as oranges are concerned this mention appears strange considering the time of
year.
Although the following theme ‘meats’ exposes a scant number of results, similar to the theme
‘fruit’, it does highlight the few examples of meat production or consumption found within the
transcripts.

Meat
Similarly, to the theme ‘fruits’ this theme reveals few examples. However, considering most
of the accounts relate to the potato, this theme helps expanding the variety of foods found
within the data.

Within this theme we find three references to meat. Firstly, an informant from Roscommon
provides some advice on the best time of year for slaughtering geese; “The last Sunday of July,
known as Garland Sunday, was supposed to be the day the potatoes and geese were well fit for
digging and killing” (NFCS 0249: 132 Cloonfad, Co. Roscommon). Unfortunately, the
informant gives no information on how the geese might be prepared, cooked or consumed. In
a transcription from Leitrim we find the second meat reference, this time to the more general
fowl as opposed to geese (NFCS 0211: 027 Druminga, Co. Leitrim). Here it is said that “on
Garland Sunday, the Sunday in July, it is custom to have colcannon, or a fowl for the dinner”.
This second reference is decidedly similar to the quote found in the literature review from
MacNeill’s The Festival of Lughnasa (2008). Considering the source of MacNeill’s work also
comes from the Department of Irish Folklore’s archives, this finding suggests that there may
be further references to a dish of fowl at Lughnasa within the wider collections.

Aside from geese and fowl we find only two further meat references in the sample, this time
we find the first mention of pork, in the form of bacon. Both of these references hail from the
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two transcripts from Clare that mention the feirmeoir gaoithe (NFCS 0612:323 Glennnageer,
Co. Clare; NFCS 0622: 117-119 Ballynew, Co. Clare), noted in the earlier theme of ‘potatoes
and vegetables’ and their reference to bacon is identical. Although pork consumption is
considered to have been widespread in Ireland, pigs would traditionally not have been killed in
the summer months due to lack of refrigeration (Mac Con Iomaire, 2002) and this may explain
the absence of pork references within the sample.
The subsequent theme ‘feast or fairs’ is even more sparse than the previous themes of ‘fruits’
and ‘meats’. However, they represent the few examples found using the key word searches that
mention either foods or feasts.

Feasts or Fairs
Within this theme, firstly two of the references to feasts are found. They are the same transcripts
from Clare that in earlier sections were mentioned in relation to the timing of the new potato
crop and the use of bacon (NFCS 0612:323 Glennnageer, Co. Clare; NFCS 0622: 117-119
Ballynew, Co. Clare).

One of these essays references a feast at Garland Sunday and the informant describes a festive
fair, ongoing still at the time of the survey, on Buaile na Greine a hilltop site in Westmeath
(NFCS 0622: 117-119 Ballynew, Co. Clare). “The principal amusements were feasting,
drinking, and singing, racing, hurling, dancing and other such sports”. Although the food
references here are minor, more significant is the site of the fair. Buaile is the Irish word for
cattle-fold or summer pasture, and links the fair to the historic practice of moving cattle to
mountains or moors for fresh grazing at Lughnasa found within the literature (Danaher, 2004).
While this historic practice is not mentioned in the transcript, the link is implicit in the
translation of the placename (Logainm.ie, 2021). The connection between place names and
customs in the Irish language is an already established. The example of Buaile na Greine brings
to light the value of studies such as gastro-topography (Mac Con Iomaire, 2014) and the
opportunity to expand on Ireland culinary history through this method.

Interestingly the final feast reference, also from Clare, also takes place on a mountain (NFCS
0622: 326 Knockloskeraun, Co. Clare). Here the informant talks of a place called Mount
Callan, now called Slievecallan, where three feasts happened, Lá na Pádraigh (St Patricks
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Day), Domhnach Cásca (Easter Sunday) and Lá Lughnasa. New potatoes and “other ground
products” were brought to the feast at Lá Lughnasa. Although we do not find the same
significance here in a translation of the place name, nor do we observe reference to the historic
practice of moving cattle up land to fresh pasture, the location again holds significance. Lysaght
(2000) suggested practices of assemblies and pilgrimages on hill tops as practices related to
Lughnasa. It is likely that the discussed stories in the transcripts are representative of such
practices.

Holy Wells
Three transcripts are found with references to holy wells and fish, one mentions eels while the
other two mention trout (NFCS 0159: 285-286 Sligo, Co. Sligo; NFCS 0613: 172 Erinagh Beg,
Co. Clare; NFCS 0027: 0012 Cloghanower, Co. Galway). However only in one of these do we
find reference to cooking. This transcript from Sligo tells the story of a man catching the trout.
When the man tried to cook the fish, it jumped from the pan and back into the well. While there
are few mentions of wells and food within the transcripts for Lughnasa this example provides
further evidence of the pagan and Christian beliefs apparent in many of the transcripts.

It is clear from the analysis of the data sample for Lughnasa that the same quantity of food
specific essays is not available here as for the other quarter days. Although it should also be
noted again that the overall data available for Lughnasa is significantly less that for Imbolg,
Bealtaine and Samhain. While this might indicate that this particular quarter day didn’t hold as
much significance in rural Ireland as the others, this represents a curiosity in this study. One
might expect that harvest time was a momentous occasion in the year, however the findings
here do not convey this. This curiosity reveals yet another opportunity to further research the
broader folklore archives through a food studies lens.

Samhain
The data sample for Samhain or Halloween reveals a rich insight into the customs and traditions
of the quarter day. In terms of transcripts, Samhain, compared to the other quarter days, counts
the highest number of valid searches for food traditions. In the analysis of transcripts for five
food related transcripts for eight counties, no document was discarded since they all reported
accounts of food-related experiences. The Schools’ Collection contains so much information
regarding Samhain that it could warrant a study on its own.
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The themes evident within Samhain are mostly reflective of what is found in the literature.
However, the discussion of these themes reveals details, many variations of the same customs
and practices, adding richness to their description. The aim of the data analysis and discussion
here is hence to highlight some of the more colourful practices and food traditions found, which
depart from what is already reported in the existing literature.
The first theme found concerns the ‘games’ played at Halloween. In particular, this theme deals
only with games that do not encompass ‘divinations’, to which a separate second theme is
dedicated. The third theme, ‘cakes, dishes and general food references’, includes any reference
found to food stuffs not related to divinations or superstitions. The final theme, ‘supernatural’,
directs attention to the otherworldly occurrences revealed in the analysis.

Games
The records describing games found within the sample do not vary substantially from what is
found in the literature. In addition, the number of times that each of these ‘typical’ games is
referenced suggests that they might have been common across the country.

Bobbing, ducking or diving for apples is found in twenty out of forty transcripts and in every
county included in the search. However, in one of these twenty references, one minor difference
is found. This transcript, from Donegal, cites bobbing for apples or nuts (NFCS 1032:158 Birra,
Co. Donegal). That said, it needs to be considered that nuts are found throughout the transcripts
for Samhain, so this difference might be less surprising.
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Figure 5: Example of Transcript for Samhain

Source: NFCS 0021_ 0082 (Corrofin, Co. Galway).
Another typical game described in the essays is snap apple, or ag sciobadh na h’úbhall as it is
called in a transcript from Cork (NFCS 0298: 001-002 Reen, Co. Cork). In this game, an apple
is tied to a piece of string, hung from the ceiling and the person in front of it must catch in their
mouth without using their hands. Again, this game is found across the board, with eighteen
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references covering all eight counties. One playful variation on this game is found in Donegal.
This account appears to be unique and is not reported in the reviewed literature. The player is
blindfolder and the apple smeared with treacle; “they don’t let them see you putting the treacle
on the apple and when they go to get the bite of the apple their mouths and hair will be covered
with treacle” (NFCS 1032:155 (Ballymagroty, Co. Donegal). This ‘cheeky’ variation of the
game is the only one found in the sample.

A third game found throughout the sample highlights the sometimes-devious behaviour that
appears to have been both common and even acceptable at this liminal time. This game involves
stealing cabbages and turnips and throwing them at the doors of neighbours. This practice
occurs in nine of the transcripts and in four of the counties, Galway, Donegal, Mayo and
Leitrim. One might argue that this is not surprising in accounts written by students. Almost all
of these references claim that it was boys rather than girls that played this, however, in one
transcript from Leitrim the informant claims that it was even adults who played the game,
adding evidence to the fact that this behaviour might have been accepted at Samhain.
Generally, similar descriptions of the game are found with some distinctions made where the
cabbage would be hung on a door or gate rather than thrown. One other transcript, from
Galway, states that this game was in fact an ‘act of kindness’ as the vegetables were left on the
street for the poor (NFCS 0027:48 Tuam, Co. Galway). It could be that this might have offered
some moral justification to the act.

The final game found in the sample appears only twice, in two transcripts, one from Tipperary
(NFCS 0540: 118-119 KnockFune, Co. Tipperary) and one from Cork (NFCS 0320: 001-002
Kinsale, Co. Cork), and has not been described in the literature. In order to illustrate the game,
below is the Irish description from Cork, then the English description from Tipperary.

Cuirtear dhá phíosa adhmaid thar a chéile i bhfuirm chroise, agus cuirtear ubhaill agus
coinneall ar lasadh ar gach ra mbheann de'n chrois. Castar an chrois go tapaidh tar éis é
do chrocadh as crúca sa chistin. Bíonn ana spórt aca ad iarraidh breith ar ubhall agus
uaireannta teipeann ortha (NFCS 0320: 001-002 Kinsale, Co. Cork).

They made a wooden cross and they put a lighted candle and an apple on each alternative
beam. The cross was put spinning around and each tried to grab the apple in his mouth.
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Very often the candle was grabbed instead of the apple (NFCS 0540: 118-119 KnockFune,
Co. Tipperary).

Although this game was not found in the other transcripts, the fact that it is found recorded
twice testifies to some of its diffusion. It is likely that more accounts would be found with a
wider search of the collection for Samhain.

Overall, it is clear that the first three games discussed were widespread, played in several
locations. The same can be concluded from the games within the following theme ‘games and
divinations’, whose theme reveals the highly superstitious nature of this quarter day.

Games with Divinations
The Schools’ Collection contains an abundance of records describing games played at Samhain
for divination. It appears, through analysis of the archive, that the majority of the games played
for divinatory purposes were played by girls or young women, and more often than not the
main objective was to determine who or when she might marry or what kind of a man she might
be with. Some of the games appear with more regularity throughout the sample, these will be
analysed first followed by those that appear less commonly.

One of the more common divinations found throughout the sample was that of trinkets wrapped
up and baked in a cake. These trinkets represented various outcomes for the finder. The cake
most regularly named is Barmbrack, appearing in eight of the transcripts. However, there are
also five references to ‘a cake’ with trinkets in it (without explicit reference to Barmbrack) and
one reference to a currant cake with a ring in it. The trinkets listed in both Irish and English
were fainne (ring), cipín nó slat (stick), ceirt nó píosa eadaigh (a piece of cloth), póinaire
(bean), real (an old six penny coin) and méaracán (thimble). The meaning of each trinket is
seen to differ slightly in some cases. The ring signified marriage in all of the transcripts. The
stick however could mean that the finder would never marry (NFCS 0540: 118-119
KnockFune, Co. Tipperary), be poor (NFCS 0320: 001-002 Kinsale, Co. Cork), be tortured for
a year (NFCS 0288: 106-108 Lissacaha, Co. Cork), or be fighting with a man or a woman
(NFCS 0021: 0082-0083 Corofin, Co. Galway). A transcript from Cork (NFCS 0320: 001-002
Kinsale, Co. Cork) stated that the bean meant saidhbhreas (wealth) while another transcript
also from Cork (NFCS 0288: 106-108 Lissacaha, Co. Cork) stated that the bean signified that
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you would be “in want of riches”. The piece of cloth signified poverty (NFCS 0021: 0082-0083
Corofin, Co. Galway; NFCS 0288: 106-108 Lissacaha, Co. Cork). Two final trinkets are
mentioned in one transcript only from Tipperary (NFCS 0530: 223-224 Redwood, Co.
Tipperary), a medal, meaning the finder would join a religious house and a button, meaning
the finder would remain single. These findings are all pursuant to what is found in the literature.

While most of the references to trinkets within food relate to cake, one transcript from Mayo
(NFCS 0096: 646 Cloomore, Co. Mayo) reports that ceallaigh (colcannon) would be baked in
some places with a ring in it. This reference was the only one of its kind found suggesting either
that it was not necessarily as common, or that further research is needed on the subject. Another
Mayo transcript (NFCS 0096: 647 Killeen, Co. Mayo) mentions ceallaigh and notes that ‘the
fairies lie on the cabbage after Novembers Night and that it cannot be eaten after that’, which
might link the importance of using up cabbage in colcannon on Halloween night. A transcript
from Meath (NFCS 0682: 082 Oldbridge, Co. Meath) notes that ‘The usual dinner in this
district (Parish of Donore) on Hallow Eve is Colcannon. (sometimes called 'Chop' in this
district)’. This adds to the various regional names for similar dishes.

In a final transcript, from Leitrim (NFCS 0189: 229-231 Buckode, Co. Leitrim), the woman
of the house would make a pancake with a ring in it, and that the finder of the ring would be
the next to marry. Although there is no reference to boxty here, otherwise this finding is in line
with Laverty’s (1966) description of boxty pancakes. The author also attributes the dish to
Northern Ireland, and considering Leitrim is situated on the border it could be that these
pancakes are in fact boxty pancakes.3

While trinkets in cakes might have been common, there are numerous examples of games
where a girl could determine her romantic future. The foods used in these games are cabbage,
eggs, milk, oatmeal, salt, apple, potato, nuts and grains of wheat. In order to highlight the
variations each of these games are illustrated below.

3

Another reference in which pancake appears as a deviation is found in the transcripts from Tipperary (NFCS
0538:278-280 Templemore, Co. Tipperary) where the informant claims that if you make a “pan-cake” and wait
up until midnight you will see your future husband coming to turn it.
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In Mayo (NFCS 0096: 84-85 Farmhill, Co. Mayo) a girl is first blindfolded and then tasked
with pulling a head of cabbage. If it is crooked she will marry a man with a “crooked neck”.
Another reference to this game, also from Mayo (NFCS 0096: 646 -647 Ballyglass, Co. Mayo),
claims that if the cabbage is “high and straight” so too will be her husband. The final example
of this game, from Tipperary (NFCS 0540: 118-119 KnockFune, Co. Tipperary) calls the game
“cabbage haggard” and claims that if the cabbage is “stout” her husband will be a “stout
wealthy man” and if the cabbage is “scraggy” he will be a poor man.

Two further references to games with divinations are found using cabbages. In Meath a
transcript reported that; “another old custom is to go into the garden, pull the first head of
cabbage that you meet and hang it behind the door, and you will surely marry a person having
the same initials as the first person who comes in the door after the hanging of the cabbage”
(NFCS 0682: 082 Oldbridge, Co. Meath). In Cavan (NFCS 0979: 053-055 Lavey, Co. Cavan)
the game is similar, however the first unmarried man to enter the house would be her future
husband.

The third game of note found in the records appears only once, in a transcript from Mayo, and
involves the first egg that a black pullet, a breed of chicken, would lay, oatmeal, milk and salt;
The girls used also get the first egg that a black pullet would lay and break it and get full
of the shell of oatmeal, and full of the shell of salt and milk and make three little cakes, and
eat one and leave one at the door and put the other under their pillows and they would
dream during the night of the man they would marry (NFCS 0096: 84-85 Farmhill, Co.
Mayo).

While this is the only reference found to this particular game, it is quite detailed, and hence
likely to be based on more established practices. This also represents the only egg related
transcript found for Samhain.

In two of the transcripts the use of grain for divination was found. In Galway (NFCS 0027:0047
Tuam, Co. Galway) the use of oats appears again. This time, the game is to run around a stack
of oats three times and count the number of grains, the number of grains counted would equal
the number of years until you were married. The final reference to grains is wheat, and this
game is consistent with the others found in its divinatory nature. Although it is to be played by
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“young people” and is not specified for girls or boys, the instructions go on using the female
genitive. The participants must do the following;

each gather nine grains of wheat. Each would leave eight down on the ground, and keep
the 9th to be put in her stocking under her pillow with these words said while sowing the
eight; Hard grain I sow you, true love to know you, black or white appear to me this night,
in this way that I will know you. (NFCS 0968: 325-326 Tircahan, Co. Cavan)

The foretelling of romantic fortunes is key to Samhain and continues through the data in games
where apples are used for love-divination in four separate examples. Two of the games, one
found in Galway (NFCS 0027:48 Tuam, Co. Galway) and another from Donegal (NFCS 1032:
157 Rockhill, Co. Donegal), involve an apple and a mirror. In the first, the informant advises
the girl to “peel the skin of an apple at midnight in a dark room, places a mirror in front of her
and the man she will marry will appear before her”. While in Donegal, the girl should put an
apple before the mirror, then light a candle and comb her hair, while she is combing she will
see her future husband peeping over her shoulder”. A further two games that specify the use of
apples, one from Mayo (NFCS 0096: 646 -647 Ballyglass, Co. Mayo) and one from Leitrim
(NFCS 0195:299 – 300 Manorhamilton, Co. Leitrim) instruct that a girl should peel an apple
without breaking the skin, the skin should be thrown over the left shoulder and it will form the
initial of the man she will marry.4

Potato peel is also found in games from Mayo and Meath. In Mayo (NFCS 0096: 647 Killeen,
Co. Mayo) after making the ‘ceallaigh’ the girl should put the potato skin next to the fire and
the next man to walk into the room or house will be her husband. In Meath (NFCS 0683: 111
Boolies Great, Co. Meath) if an unbroken potato peel, from the potatoes used for colcannon, is
hung up, the next man to come into the house would marry the eldest daughter of the house.

One game found within the data was played by both girls and boys. Two nuts would be thrown
on the fire. If a nut flies from the fire the person who it hits will be the first to marry (NFCS
1032: 157-154 Durnesh, Co. Donegal; NFCS 0195:299 – 300 Manorhamilton, Co. Leitrim;
NFCS 0538:278-280 Templemore, Co. Tipperary).
4

The final game using apples appears somewhat simpler that those that promise divination, here the informant
from Leitrim (NFCS 0195:299 – 300 Manorhamilton, Co. Leitrim) claims that if you get two apples, eat one and
stick nine pins in the other and put it under your pillow, you will be dreaming all night.
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It should be noted that many references of games with the use of various items on saucers for
divinations are found throughout. However, only two of these contain references to food (nuts
and apples) (NFCS 0298: 001-002 Reen, Co. Cork; NFCS 0021: 0082-0083 Corofin, Co.
Galway).

Reference to games of this nature within the literature are many. Overall, however the nuances
are not always clear. These transcripts illuminate these nuances, offer detail, and provide
understanding of the central role that food - in many variations and ways - plays in Irish
people’s beliefs and customs. As already noted, the large quantity of food-related transcripts
for Samhain found in the Schools’ Collection offer many the possibility to further explore this
role. The next section deals with all food references found in the transcripts that do not mention
divinations or superstition, but focus more on eating.

Cakes, dishes and general food references
Cakes without divinations are few in the transcripts. Only five references to cakes, two of which
about barmbrack, do not mention trinkets (NFCS 0973: 222-224 Lisashanna, Co. Cavan; NFCS
0530: 223-224 Redwood, Co. Tipperary). The remaining are one about apple cake from Cavan
(NFCS 0973: 222-224 Lisashanna, Co. Cavan), one about tea and cake from Galway (NFCS
0021: 0082-0083 Corofin, Co. Galway) and finally one reference from Cavan (NFCS 0968:
325-326 Tircahan, Co. Cavan) that mentions currant cake being bought for the occasion as a
new trend occurring in the area. It is evident that the references to cakes for divining purposes
are far greater than those without. This could suggest that the customs surrounding the cakes
for Samhain were of greater importance than simply the cakes by themselves.

The potato appears in the transcripts in the form of the dishes that are expected to be found in
relation to Samhain. Boxty, ceallaigh or colcannon, boxty bread and pratybread are found. In
Cavan (NFCS 0968: 325-326 Tircahan, Co. Cavan) boxty is served with butter and sugar for
supper, otherwise the manner in which it is consumed is not specified. Another transcript from
Cavan (NFCS 0979: 053-055 Lavey, Co. Cavan) reveals that colcannon is made with mashed
boiled potatoes and new milk, while boxty is a kind of bread made from potatoes and flour.
The same transcript claims that “the boys would dress as girls and the girls would dress as boys,
they would go into some neighbours house and steal the cake of boxty”. Another reference to
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pancakes is found in a transcript from Leitrim (NCFS 0195: 422-433 Meenymore, Co. Leitrim),
here the informant reports that there is always “lozty, pancakes and pratybread” similar to the
reference discussed earlier from Cavan. It is however not clear if this is the traditional boxty
pancake. The word “lozty” could represent a misspelling of boxty. Here the word “praty” could
be an anglicization of the Irish word for potato, prataí and could hence signify boxty or potato
bread.
In Mayo (NFCS 0096: 84-85 Farmhill, Co. Mayo) a dish called “gran brec” is detailed for
consumption after marriage divinations have taken place. The dish is made of “wheatgrain
boiled in milk and sweetened with sugar and sometimes whiskey was added to it”. The term
“gran brec” is not found elsewhere in the sampled transcripts. It is possible that the name is a
local Irish name for porridge or stirabout, gran being very close to the Irish word for grain grán
and brec bearing similarities to the Irish word for porridge or stirabout bracháin.

Reference to blackberries and sloes occurs in two of the transcripts, although the advice given
by the informants is contradictory. In Mayo (NFCS 0096: 646 -647 Ballyglass, Co. Mayo) it is
claimed that blackberries and sloes are in season after Halloween, whereas in Leitrim (NFCS
0195:299 – 300 Manorhamilton, Co. Leitrim) it is claimed that it is “bad to eat blackberries
after Halloween”. The latter claim is likely referring to a belief that the fairies spit or urinate
on the blackberries, although it is not specific. This belief will be discussed under the theme of
supernatural. Once again, as already seen for Lughnasa, in relation to the timing of the new
potato crop, the propitious moment for the collection and consumption of foods, in this case
berries, cannot be agreed.
Aside from cakes, potatoes, wheat grain and blackberries there are many general references
made to nuts and fruits gathered or bought as well as homemade puddings and sweets. These
final references, although simple, convey the festive nature of the occasion. While the previous
themes have illustrated this festive nature, the following theme ‘supernatural’ aims to highlight
another important aspect, the liminality of Samhain.

Supernatural
This theme further illustrates the already often mentioned juxtaposition of pagan or preChristian and Christian practices that are apparent throughout all four quarter days. Fairies
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wreak havoc while the ‘poor souls’ or the dead are provided food in the homes of their
surviving relatives. Superstitions and dairy appear again at Samhain although less prominently
than Bealtaine. Considering the belief that “the supernatural was deemed to be at its most
active” (McGarry, 2020, p. 69) the number of transcripts found within this theme are
surprisingly few, with the general focus instead being on games and divinations. However,
considering their omission from the survey questions, this result might reflect the survey rather
than the reality of these beliefs.

The practice of leaving food out on the hearth or table overnight is found in six transcripts.
Two of these, from Meath (NFCS 0683: 111-112 Lunderstown, Co. Meath) and Cavan (NFCS
0973: 222-224 Lisashanna, Co. Cavan) advise leaving “tea and bread across the fire” for fairies.
The other four from Mayo, Meath, Cavan and Donegal (NFCS 0096: 646 -647 Ballyglass, Co.
Mayo; NFCS 0682: 082 Oldbridge, Co. Meath; NFCS 0979: 053-055 Lavey, Co. Cavan; NCFS
1049: 12-13 Clooney, Co. Donegal) however, advise leaving food out for the poor souls or the
dead. The latter might suggest a later Christian tradition, common across Europe, which is
perhaps an adaptation of the earlier pagan tradition.
One reference is found to fairies throwing “something” on fruit bushes in ditches. This is
commonly explained as a reason for not eating blackberries after Halloween. Next, two
references are found mentioning butter. One from Meath (NFCS 0682: 082 Sheephouse, Co.
Meath) is remarkably similar to those found at Bealtaine: “they also believed that certain
people were able to take the profit off the milk so they would not sell milk on Hallow Eve”.
No other references to this practice are found, however, further, more specific, research might
unearth additional fears around dairy production at Samhain. The remaining butter reference is
found in a transcript from Cork;

Amuigh féin dtuaith deintear cuigionn I gcómhnuide an lá roumh oidhche Shamhna agus
cuirtear an t-ím amach ar an gclaidhe agus is ceart an t-ím sin do choimeád I rith na bliana
mar tá leigheas d’uil ghalair ann (Ref: NFCS 0278: 032-033 Castletownbere, Co. Cork)

Here, the informant is reporting that in rural areas butter is always churned the day before
Halloween and left out on the claidhe, a type of stone wall, on the eve of Samhain and should
be kept for the year as it would have curative properties.

70

While only two references to dairy appear, and considering the lack of such references in the
literature, these butter references present an oddity in the data. However, the importance of
dairy is apparent throughout the other quarter days. This might indicate that more references to
dairy could be present in the Archives in relation to Samhain.
Similar to the data analysed for the other quarter days, Samhain’s data reveal many similarities
to the literature. Again, however, we find a lack of essays relating to the supernatural. Although
it appears that the power superstitions at this liminal time remained strong, and many examples
of this are found through the multiple games found within the sample.

Discussion
The findings of the thematic analysis reveal parallelism to the reviewed literature. Among them
the most relevant confirm the significance of dairy and potatoes in Irish cuisine during St.
Brigid’s Day, Bealtaine and Lughnasa, the importance of divination during Samhain, and the
overlap of pagan and Christian beliefs relating to food production and protection. The thematic
analysis also discovered many nuances within traditions and customs. While these are found
within many of the customs outlined in the transcripts but might vary from the literature, it
must be kept in mind that the volume of these nuances is such that no work could feasibly
incorporate every one of them. Nevertheless, they offer rich insight for the researcher, the
historian, the curious, and the nostalgic. The full list of transcripts is found in the Appendices
which provides a web link to each individual transcript.

The secondary interviews served the purpose of confirming the overlap between the literature
and the secondary sources, as well as providing possible explanations to why, in some cases,
the results of the thematic analysis does not find elements such as the hare on May morn or
accounts of the supernatural that are widespread in the literature with the same regularity.

In order to address this, post data analysis, the interview with Dillon focused on a discussion
regarding the findings of the analysis, while an interview with Professor Patricia Lysaght
focused mainly on the structure of the questionnaire for the Schools’ Collection in comparison
to A Handbook of Irish Folklore (Ó Súilleabháin, 1942) and the impact that this may have had
on the lore collected at the time.

71

The interview with Dillon revealed issues with the sample, for instance the sample was drawn
using transcripts that mention the quarter days. However, this resulted in the overlooking of
transcripts that mention elements found in the literature if they did not mention the quarter days
specifically. A clear example of this, mentioned earlier, is the hare. While the sample revealed
only one mention of the hare at Bealtaine, further searches of the collection reveal hundreds of
examples describing a hare stealing butter however not specifically on this quarter day.

Both Dillon, and Lysaght agree that when utilising the Schools’ Collection. it is important to
consider the role of the teachers in the project. The discussion with Lysaght highlights that the
straightforward presentation of queries in the questionnaire booklet allowed the teachers
involved in the project to guide the children in their collecting work. Lysaght explains that
these teachers, many of whom went on to become voluntary questionnaire correspondents for
the Irish Folklore Commission after the conclusion of the Schools’ Collection, would have held
a vital position within the communities in which they worked. This position would have given
them an awareness of local customs, beliefs and practices which they could utilise to instruct
the children in the types of questions they might ask of their informants. This straightforward
approach by the teachers to the topics in the Schools’ Collection questionnaire booklet was in
fact, according to Lysaght, an effective method of providing guidance for the children whilst
empowering the teachers to expand on the topics, thus enabling the children to collect in an
effective manner (Lysaght, 2021, p. 22).
Lysaght’s knowledge of the Commission’s aims and activities and of the Commission’s
archives is evident in many previous scholarly works (1974, 1994, 1997, 2000, 2021) and
provides invaluable insight in this regard. Her research on ‘The Banshee’ (1974, 1986, 1996)
reveals occurrence of superstitions, beliefs and legends on the topic in the Schools’ Collection
despite the fact that this aspect of Irish folk tradition was not included among the topics listed
in the 1937 questionnaire booklet. The presence of transcripts from the Schools’ Collection
relating to superstitions around food and food production associated with the four Quarter
Days, in spite of the Commission omitting this particular topic from the questionnaire, is
testament to Lysaght’s understanding of both Irish Folklore and the collection itself.
It should also be noted that despite Ó Súilleabháin’s comment regarding the omission of
‘superstitions’ from the questionnaire booklet, a profusion of important folk belief material is
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to be found throughout the Schools’ Collection. This is, according to Dillon, evidence of the
strength of these traditions in Ireland at that time.

A final outcome of the secondary interview with Lysaght refers to the finding of the term
feirmeoir gaoithe in two transcripts from Clare. Lysaght duly provided insight into the meaning
of the term. Feirmeoir gaoithe = feirmeoir gan éifeacht. An ineffective farmer (who didn't have
cabbage, bacon etc. for his family on Garland Sunday). Lysaght makes the connection with
another phrase using the word gaoth;"Ná bac le Tomás, níl sé ach ag cur gaoithe as a bholg =
caint gan éifeacht ar siubhal aige" (Mac Clúin, 1973) [“Don’t mind Tomás, he is only
expelling wind from his belly = speaking nonsense”] (author’s translation).
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Chapter 5
Conclusion
The major research question identified for this thesis ‘what are the food traditions associated
with the four quarter days of the Irish calendar?’ was answered in this thesis through a
structured approach, combining a survey of the literature, original research using archival data
and interview material. Answers to the first and second sub-research questions, ‘what does the
literature reveal about the four quarter days in the Irish calendar year?’, and ‘what are the food
traditions associated with Ireland?’ were delineated in the second chapter where a
comprehensive review of the current literature provides clear understanding of both topics.
Overall, Irish food traditions associated with the calendar days portray an image of celebration
around food where the importance of farming practices, food production and consumption are
conveyed through various customs. The analysis of the archival material confirms this
description of Irish food traditions, shedding additional light into its nuances, local traditions
and different forms.
The third sub-research question ‘what is the best methodology to identify the food traditions
associated with the four quarter days of the Irish calendar year?’ has been outlined in the
methodology chapter, where a series of six steps illustrated the appropriate methods necessary
to carry out this research. The use of thematic analysis to discuss and explore the Schools’
Collection data allowed to answer the fourth sub-research question ‘what does a structured
review of the Irish Folklore Commission archives reveal about the food traditions associated
with the four quarter days of the Irish calendar year?’ and also offered insights into the fifth
and final sub-research question, ‘how do these findings add to the scholarship of Irish food
history?’. More specifically, the results of the thematic analysis conducted on the sample of
158 transcripts taken from the Schools’ Collection reveal a source rich in food specific folklore.
These findings are addressed separately for each of the four quarter days.
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The findings for St. Brigid’s Day were analysed under the themes of ‘dishes’, ‘Brigid’s
crosses’, ‘Biddy Boys and Brídeogs’ and ‘Brigid, miracles and religion’. The first theme,
highlights the instance of potato dishes in the celebration of St. Brigid’s Day. Within the
transcripts, one potentially regionally specific term for a mashed potato dish, ‘poundies’, is
uncovered from Donegal appearing twice in the sample of transcripts. While two instances of
the term might, of course, not suggest its general diffusion in the area, additional research of
the duchas.ie website using the key word ‘poundies’ revealed sixty different entries, all from
various schools within Donegal, confirming the frequency of this particular term and its
regional distribution. One of the entries notes that poundies was the same as ‘brúightín’ an Irish
word for mash potatoes – both stemming from the same verb ‘to press or crush (brú) or to
pound’. Additional peculiar findings, were the two accounts, which mention rice dishes, one
of which specified as rice pudding. It should be noted that these puddings were traditionally
made on milk, a foodstuff widely associated with both Brigid and with the festival. It may also
be that the rice puddings symbolise food for a special day, as a specific search of duchas.ie for
the key word ‘rice puddings’ revealed fourteen entries, many of which were associated
principally with Christmas, but some with St. Brigid’s Day. More typical are the findings
around ‘Brigid’s Crosses’, which affirm what is described in the literature regarding the use of
potatoes, oats and corn in the production of crosses as well as the use of same to protect crops
and livestock. ‘Biddy Boys and Brídeogs’ reveals lore of a tradition that as early as the nineteen
thirties was fading in some localities. The use of turnips in the construction of the Brídeog
appears common, while one transcript noting the use of flax is found. Finally, ‘Brigid, miracles
and religion’ offers examples of the saint’s ability to convert pagans to Christianity while her
apparent kindness is illustrated in her magical provision of food. Significantly, one of the
transcripts claims that St. Brigid’s Day is akin to Christmas in its celebration. While the festival
is no longer celebrated nationally, this finding suggests that it was, at one stage a time of
celebration, welcoming the beginning of Spring.
Bealtaine’s transcripts were analysed under the themes of ‘dairy and bad luck, ‘dairy thievery
and loss’, ‘dairy protection’, ‘salt and fire’ and ‘eggs’. Again, examples that are apparent in the
literature were found in the transcripts, however, the analysis also revealed significant
deficiencies in accounts of supernatural happenings such as the hare stealing butter on May
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morn. The secondary interview in fact provided an explanation of this that was traced back to
the Commission’s decision to collect ‘fewer’ stories about superstition.5

One transcript highlights the strength of the belief in the supernatural in an account of a court
case where the offender in question, a woman, is accused of using the pishogues to steal a local
farmer’s dairy. This account reminds us of the importance of the supernatural in the day-to-day
life of Irish people of that time. Overall, the importance of dairy is apparent throughout the
sample for Bealtaine with numerous examples found of losing or “spilling” the butter, butter
being ‘taken’ and various charms and spells used to prohibit these incidents.

Finally, aside from dairy specific transcripts the use of salt and fire for protective purposes
appears in the sample. Predominantly these are used for protection of the churn or of livestock.
The few mentions of eggs found present another shortcoming of the sample, the importance of
the ingredient in Irish households (Mac Con Iomaire and Cully, 2007) is not apparent here.
Thirdly, the analysis of the transcripts for Lughnasa reveals a ‘potato heavy’ result. Therefore,
the first theme covered ‘potatoes and vegetables’. Other themes were ‘fruits’, ‘meat’ and ‘feasts
or fairs’. The historic harvest festival yields fewer results than the other quarter days. However,
there are also ample examples of the beginning of the potato harvest. One particularity from
Co. Clare mentions a name for a farmer who fails to provide new potatoes for his family at
Lughnasa ‘feirmeoir gaoithe’ or windy farmer. The seasonal bilberries (fraughans or fraochán)
received little attention in the transcripts. However, one report of bilberry jam making was
found and also one mentioning apples, oranges and gooseberries. Billberries, whorts, and
fraocháin do appear in the Schools’ Collection but mostly in relation to placenames and
foraging as opposed to specific quarter day mentions. Similarly, there is little mention of meat
with the exception of bacon, fowl or that Garland Sunday it the ideal moment for slaughtering
geese. The most significant findings for Lughnasa were associated to the theme ‘feasts or fairs’.
Here, references to a fair at Buaile na Gréine, buaile being the Irish word for cattle fold or

5

The lack of stories found particular to the hare stealing butter on May morn, signifies one of the shortcomings
of the research. While few examples of this tale were found, a key word search of the collection using ‘hare’
reveals three thousand six hundred and eleven results. While it cannot be assumed that all of these pertain to the
hare, this indicates that the story is not directly linked to May morn throughout many of the transcripts. The reason
for this is not immediately clear, and therefore warrants further research.
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summer pasture, were found. Although the transcript did not mention booleying, a historic
connection can be viewed through the site of the fair in combination with the name of the site.

Samhain represented the richest sample of food specific transcripts. In relation to this quarter
day, games using foodstuffs either as simple games or for divinatory purposes, cakes both with
and without trinkets for divinations, examples of potatoes such as colcannon, champ, chop,
ceallaigh, boxty and pratybread, and a reference to porridge and to stirabout were found. Of
significance was a reference to a drink otherwise never mentioned in the literature. The drink
called ‘gran brec’ was made of “wheatgrain boiled in milk and sweetened with sugar,
sometimes whiskey is added” and its account offers potentially new insights into otherwise
underexplored drink traditions. Another uniquely Irish fermented beverage associated in the
literature with both Samhain and St. Brigid’s Day was sowans, made from oat husks.

These typical and unique examples provide insight into the abundant nuances in the customs
and practices at Samhain. Indeed, these nuances occurred so often, food specific research of
Samhain alone would be justified. Interestingly, and similar to what is found for Bealtaine,
tales of the supernatural in the form of the pishogue or the ‘poor souls’ are dominant in this
calendar day. However, also here, the analysis revealed fewer accounts than expected. Once
again, the post-analysis interviews revealed that although the commission did not specifically
direct the children to collect lore concerning superstitions, there are, however, many instances
of such stories found throughout the Schools’ Collection. Therefore, this shortcoming might
be representative of the limitations of using a convenience sample for this study. Nevertheless,
the analysis also confirms many of the stories described by folklorists. This suggests that the
results derived from the chosen sample still carry much validity. In sum, whether this
shortcoming is in fact related to the sampling, or to the source itself, cannot be established
without further research.

Several avenues for future research are apparent in the findings of the data and through the
secondary interviews. These avenues represent opportunities for future researchers to expand
on the study of food and folklore. Many of these avenues stem from the analysis of each quarter
day separately, while one overarching research avenue is also apparent.

Brídeogs and food offers one such potential avenue, where the significance of the customs of
St. Brigid’s Day can be explored. Equally, the court case described in the transcripts from
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Bealtaine poses the possibility of further instances of cases in the Irish courts relating to food
superstitions. Hilltop gatherings at Lughnasa have been researched thoroughly in MacNeill’s
(2008) work, however no food specific research of this harvest festival has taken place to date,
providing yet another research avenue.

The most significant research avenue gleaned from the data analysis in combination with the
interviews is the opportunity to carry out a comparative analysis of the Schools’ Collection and
the main collection in the folklore archives. A study of this nature would reveal the potential
divergence between the data of each collection while creating a clearer depiction of food in the
four quarter days of the Irish calendar. There would also be vast potential in such a comparative
study to expand and incorporate the food traditions of other significant days in the Irish
calendar (Shrove Tuesday, Good Friday, Easter Sunday, Michaelmas, Martinmas, Christmas
etc).

Studies of this kind promote the understanding of the historical relevance of food within
cultural traditions. It is uncontested that food matters, and its interaction with folklore extends
its significance to many more aspects of life such as celebration, superstition, divination and
religion. These perspectives are portrayed in the Schools’ Collection and some of its accounts
related to the calendar days have been reported here. Mac Con Iomaire (2021) promotes
applying a food studies lens to Irish Studies. It is hoped that the future application of the food
studies lens to the Irish folklore corpus, as piloted in this thesis, will prove revelatory and
enlightening to scholars and enthusiasts from both disciplines.

78

References
Albala, K. (2013). Routledge International Handbook of Food Studies. Oxford: Routledge.
Allen, B. and Montell, L. (1981). From Memory to History: Using Oral Sources in Local
Historical Research. Nashville: American Association for State and Local History.
Allen, D. (1992). The Festive Food of Ireland. London: Kyle Cathie.
Allen, M. (1977). The Ballymaloe Cookbook. Dublin: Agri-books.
Almerico, G.M. (2014). ‘Food and Identity’. Journal of International Business and Cultural
Studies, 8, pp. 1-7.
Armao, F. (2009). “The Women of Bealtaine: From the Maiden to the Witch”. Cosmos. The
Journal of the Traditional Cosmology Society, 25, pp. 71-82.
Armao. F. (2016) “The Time of Ireland: an Interpretation of the Four Irish Festivals”. Hal.
Time and Culture, 02508047, pp. 225-238.
Blasta. (2018). [TV programme] TG4.
Braun, V. and Clarke, V. (2006). ‘Using thematic analysis in psychology’. Qualitative
Research in Psychology, 3 (2). pp. 77-101.
Bronner, S. J. (2016). Folklore the Basics. Oxfordshire: Taylor and Francis.
Danaher, K. (1972). The Year in Ireland. A Calendar. Cork: Mercier Press.
Danaher, K. (2004). Irish Customs and Beliefs. Reprint. Cork: Mercier Press.
Delaney, J. (1976). ‘Fieldwork in South Roscommon’. In: Ó Danachair, C. ed. Folk and Farm.
Dublin: The Royal Society of Antiquaries of Ireland. Pp. 15-29.
Diner, H. R. (2009). Hungering for America. Massachusetts: Harvard University Press.
Downey, L. and Stuijts, I. (2013). ‘Overview of historical Irish food products—A.T. Lucas
(1960–2) revisited’. The Journal of Irish Archaeology, 22, pp. 111-126.
Etikan, I., Musa, S.A. and Alkassim, R.S. (2016). ‘Comparison of convenience sampling and
purposive sampling’. American journal of theoretical and applied statistics, 5(1), pp.14.
Fitzgibbon, T. (1970). A Taste of Ireland in Food and Pictures. London: Pan Books.
Ferguson, P.P. (1998). ‘A cultural field in the making: Gastronomy in 19th-century France’.
American journal of sociology, 104(3), pp. 597-641.
Hickey, M. (2018). Ireland’s Green Larder. London: Unbound.

79

Kinmonth, C. (2017). ‘Knowing our noggins: rare Irish wooden vessels rediscovered’. Folk
Life, 55(1), pp.46-52.
Klitzing, A. (2019). ‘“My Palate Hung With Starlight” –A Gastrocritical Reading of Seamus
Heaney’s Poetry’, East-West Cultural Passage, 19(2), pp. 14-39.
Laverty, M. (1966). Full and Plenty. Dublin: The Irish Flour Millers Association.
Logainm.ie. (2021). ‘Buaile na Gréine’, https://www.logainm.ie/50797.aspx . Date accessed
22nd April 2021.
Long, L. (2013). ‘Folklore’. In: Albala, K, ed. Routledge International Handbook of Food
Studies. Oxford: Routledge. pp. 220-228.
Lucas, A.T. (1960). ‘Irish Food before the Potato’. Gwerin: A Half-Yearly Journal of Folk Life,
3, pp. 8-43.
Lysaght, P. (1974). ‘Irish Banshee Traditions: A Preliminary Survey’. Béaloideas, pp. 94-119.
Lysaght, P. (1993). ‘Bealtaine: Irish Maytime Customs and the Reaffirmation of Boundaries’.
In H. E. Davidson (ed.), Boundaries and Thresholds. Stroud, Glos.: The Timble Press.
pp. 28-43.
Lysaght, P. (1994). ‘Women Milk and Magic at the Boundary Festival of May’. In: Lysaght,
P. ed. Milk and Milk Products from Medieval to Modern Times. Edinburgh: Canongate
Academic, pp. 208-229.
Lysaght, P. (1996 [1986]). The Banshee. The Irish Supernatural Death-Messenger. Dublin:
O’Brien Press.
Lysaght, P. (1997). ‘Caoineadh os Cionn Coirp: The lament for the dead in
Ireland’. Folklore, 108(1-2), pp.65-82.
Lysaght, P. (1997). ‘Fairylore from the Midlands of Ireland’. In: Narváez, P. ed. The Good
People: New Fairylore Essays. Kentucky: University Press of Kentucky, pp. 29-30.
Lysaght, P. (2000). ‘Beltaine’. In: Medieval Folklore, An Encyclopaedia of Myths, Legends,
Tales, Beliefs, and Customs Volume 1: A – K. Santa Barbara: ABC-CLIO Inc. pp. 84–
96.
Lysaght, P. (2000). ‘Samhain’. In: Medieval Folklore, An Encyclopaedia of Myths, Legends,
Tales, Beliefs, and Customs Volume II. Santa Barbara: ABC-CLIO Inc. pp. 602-4.
Lysaght, P. (2000). ‘Lugnasa [Lughnasa]’. In: Medieval Folklore, An Encyclopaedia of Myths,
Legends, Tales, Beliefs, and Customs Volume II. Santa Barbara: ABC-CLIO Inc. pp.
860-2.

80

Lysaght, P. (2003). ‘Hospitality at wakes and funerals in Ireland from the seventeenth to the
nineteenth century: Some evidence from the written record’. Folklore, 114(3), pp.403426.
Lysaght, P. (2019). ‘From ‘Collect the Fragments…’ to ‘Memory of the World’ – Collecting
the Folklore of Ireland 1927-70: Aims, Achievement, Legacy’. Folklore, 130 (1), pp.
1-30.
Lysaght,

P. (2021).

‘Collecting the Folklore of

Ireland: The

Schoolchildren’s

Contribution’. Folklore, 132(1), pp.1-33.
Mac Coitir, N. (2016). Ireland’s Trees – Myths, Legends and Folklore. Dublin: Gill and
Macmillan.
Mac Con Iomaire, M. (2002). ‘The Pig in Irish Cuisine past and present’. In: Walker, H. (ed)
The Fat of the Land: Proceedings of the Oxford Symposium on Food and Cookery.
Bristol: Footwork, pp. 207-215.
Mac Con Iomaire, M. (2006). ‘The History of Seafood in Irish Cuisine and Culture,’
In: Hoskings, R. (ed) Wild Foods: Proceedings of the Oxford Symposium on Food and
Cookery. Devon: Prospect Books, pp. 219–33
Mac Con Iomaire, M. (2009). ‘The Emergence, Development and Influence of French Haute
Cuisine on Public Dining in Dublin Restaurants 1900-2000: an Oral History’ (Ph.D.
Dissertation) Technological University Dublin. doi:10.21427/D79K7H
Mac Con Iomaire, M. (2014). ‘Gastro-Topography: Exploring Food-Related Placenames in
Ireland’. The Canadian Journal of Irish Studies, 38 (1/2).

pp. 126-157.

https://www.jstor.org/stable/43410726
Mac Con Iomaire, M. (2018). ‘Recognizing food as part of Ireland’s intangible cultural
heritage’, Folk Life: Journal of Ethnological Studies, 56(2), pp. 93-115.
https://doi.org/10.1080/04308778.2018.1502402
Mac Con Iomaire, M. (2020). ‘Your guide to the foods associated with Halloween in Ireland’,
RTE

Brainstorm

[online]

Available

at:

https://www.rte.ie/brainstorm/2020/1029/1174613-halloween-food-irelandbarmbrack-colcannon-apples-pumpkins-turnips-kale/ [Accessed 22 March 2021].
Mac Con Iomaire, M. (2021). ‘Applying a Food Studies Perspective to Irish Studies.’ In:
Eamon Maher and Eugene O’Brien (eds.) Reimagining Irish Studies for the Twentyfirst century. Oxford: Peter Lang. pp. 19-38.

81

Mac Con Iomaire, M., and Cully, A. (2007). ‘The history of eggs in Irish cuisine and culture’.
In R. Hosking (Ed.), Eggs in cookery: Proceedings of the Oxford Symposium on Food
and Cookery 2006 (pp. 137–149). Totnes, Devon: Prospect Books.
Mac Con Iomaire, M. and Óg Gallagher, P. (2009). ‘The potato in Irish cuisine and
culture’. Journal

of

Culinary Science &

Technology, 7(2-3), pp.

152-167.

https://doi.org/10.1080/15428050903313457
Mac Con Iomaire, M. and Gallagher, P. (2011). ‘Irish Corned Beef: A Culinary History’.
Journal

of

Culinary

Science

&

Technology,

9(1),

pp.

27-43.

https://doi.org/10.1080/15428052.2011.558464
Mac Clúin, S. (1973). Caint an Chláir. Reprint. Dublin: Oifig an tSoláthair
Mac Mahon, Jp. (2020). The Irish Cookbook. London: Phaidon.
Mac Morrighan, W. (2021). ‘Rekindling the Rights of Imbolg’. In: Whence the Witches
Sabbath.

Unpublished.

Retrieved

from

https://www.academia.edu/6746260/Rekindling_the_Rites_of_Imbolg_Rev_edn_ Last
Accessed May 1st, 2021.
MacNeill, M. (2008). The Festival of Lughnasa. 3rd Edition. Dundalk: The Dundalgan Press.
Mag Fhloinn, B. (2007). ‘Martinmas Tradition in South-West County Clare: A Case
Study’. Béaloideas, 75, pp. 79-108.
Mag Fhloinn, B. (2015). ‘Sacrificial Magic and the Twofold Division of the Irish Ritual Year’.
In: Minniyakhmetova T. and Velkoborska, K. eds. The Ritual Year 10 – Magic in
Rituals and Rituals in Magic. pp. 130 – 140.
Mahon, B. (1991). Land of Milk and Honey. Dublin: Poolbeg Press.
Marsh, D. and Furlong, P. (2002). ‘A skin not a sweater: ontology and epistemology in political
science’. Theory and methods in political science, 2, pp.17-41.
McGarry, M. (2020). Irish Customs and Rituals. Dublin: Orpen Press.
Mokyr, J. and Ó Gráda, C. (1988). ‘Poor and getting poorer? Living standards in Ireland before
the famine’. Economic History Review, (1988) pp. 209-235.
Mulally, E. (2016). ‘Samhain Revival’. Archaeology, 69(6), pp. 34-37.
Nic Philibín, C. and Mac Con Iomaire, M. (2021). ‘An exploratory study of food traditions
associated with Imbolg (St. Brigid’s Day) from The Irish Schools’ Folklore
Collection’. Folk Life, 59(2), pp. 141-160. DOI:10.1080/04308778.2021.1957428

82

Noonan, K. (2013). ‘Got Milk?: The Food Miracles of St. Brigit of Kildare’, In: Patricia
Monaghan and Michael McDermott, eds. Brigit: Sun of Womanhood. Las Vegas:
Goddess Ink Press.
Ó Catháin, S. (1995). The Festival of Brigit. Dublin: DBA Publications.
Ó Giolláin, D. (2000). Locating Irish Folklore: Tradition, Modernity, Identity. Cork: Cork
University Press.
Ó Sé, M. (1948). ‘Old Irish Cheeses and other Milk Products’. Journal of Cork Historical and
Archaeological Society, 53(178). pp. 82-87.
Ó Súilleabháin, S. (1937). Irish Folklore and Tradition. Dublin: Folklore Commission.
Ó Súilleabháin, S. (1942). A Handbook of Irish Folklore. Dublin: Educational Co. of Ireland.
Ó Súilleabháin, S. (1970). ‘Research Opportunities in the Irish Folklore Commission’. Journal
of the Folklore Institute, 7(2/3) [Special Issue: The Anglo-American Folklore
Conference], pp. 116-125.
O’ Sullivan, S. (1974). ‘The Work of the Irish Folklore Commission’. Oral History 2(2), pp.
9-17.
Saldaña, J. (2011). Fundamentals of qualitative research: Understanding qualitative research.
Oxford: Oxford University Press.
Sayers, W. (2012). ‘Pigs and Whistles’. ANQ: A Quarterly Journal of Short Articles, Notes and
Reviews, 25(2), pp. 75-77.
Scales, P. (2013). ‘Ontology and Epistemology’, https://www.peter-scales.org.uk/he-and-hein-fe-resources/ . Last Accessed 26th April 2021.
Sexton, R. (1998). A Little History of Irish Food. Dublin: Gill and Macmillan.
Sexton, R. (2015). ‘Food and culinary cultures in pre-Famine Ireland.’ Proceedings of the
Royal Irish Academy. Section C: Archaeology, Celtic Studies, History, Linguistics,
Literature, Volume 115, pp. 257-306.
Sherwood, A. (2009). ‘An Bó Bheannaithe: Cattle Symbolism in Traditional Irish Folklore,
Myth, and Archaeology’. PSU McNair Scholars Online Journal, 3(1), pp. 21- 58.
Stairnaheireann.net. (2021). ‘Domhnach Crom Dubh – Dún Briste, Co. Mayo’,
https://stairnaheireann.net/2016/07/27/domhnach-crom-dubh-dun-briste-co-mayo-2/
Date Accessed:5th May 2021
Valenze, D. (2013). ‘The Cultural History of Food’. In: Albala, K, ed. Routledge International
Handbook of Food Studies. Oxford: Routledge, chapter 9.

83

84

Appendix
Appendix A – list of question used in the preliminary interview
Q.1. The title of my thesis is ‘Exploring food traditions within the four quarter days of the Irish
calendar year’ and my major research question is ‘what are the food traditions associated with
the four quarter days of the Irish calendar year?’ Where would you suggest would be the best
place to look within the archives for examples of these?
Q.2. What methods do you use in the commission do search through the collections and would
you have any suggestions for which methods to use to draw information from the specific
collections?
Q.3. What challenges do you anticipate in gathering information from the collections?
Q.4. Are there any key words that you would suggest using to search the collection other than
the obvious ones like Brigid, Bealtaine, Lughnasa or Samhain?
Q.5. What information would you be expecting to be found in the collections?
Q.6. Lastly would you be interested in doing another interview after I have finished my
research to discuss my findings?

Appendix B – List of transcripts
St. Brigids Day transcript list
NFCS 0095: 256 (Manulla, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427834/4348617/4435958

NFCS 0096: 680-681 (Crossboyne, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427841/4349386/4440298

NFCS 0149: 346 (Massbrook lower, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4428064/4374285/4464526

NFCS 0123: 53 (Cloonaghboy, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427955/4361153/4465031

NFCS 0126: 130 (Creggaballagh, Co. Mayo)
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Link: https://www.duchas.ie/en/cbes/4427969/4361960/4466299

NFCS 1037: 143-144 (Lettermore, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428296/4392239

NFCS 1048: 197 (Tullycleave Beg, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428332/4396151/4484444

NFCS 1073: 119 (Keeloges, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4493627/4405062/4514509

NFCS 1072: 296 (Losset, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428403/4404888/4514935

NFCS 1075: 287 (Ards, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4493633/4405842/4518009

NFCS 0033: 0240 -0241 (Clarinbridge, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4569045/4566465/4574790
NFCS 0055: 0073 (Abbeylands Great, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583330/4580201/4587636

NFCS 0055: 0118-0119 (Laurencetown, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583331/4580246/4591691

NFCS 0050: 0041-0042 Woodford, Co. Galway
Link: https://www.duchas.ie/en/cbes/4583312/4578679/4592559

NFCS 0015: 053-054 (Fairfield, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4591097/4590477/4592758

NFCS 0965: 138-139 (Tullynacross, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044793/5038693/5084378

86

NFCS 0979: 052 (Lavey, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044842/5043448/5086560

NFCS 0195: 064-065 (Kiltyclogher, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602740/4599989/4632824

NFCS 0207: 064-064 (Drumshanbo, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4605949/4605140/4673084

NFCS 0157: 011 (Coolagraffy, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4701665/4691067/4707727

NFCS 0157: 043 (Drummans, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4701665/4691099/4707866

NFCS 0694: 032 (Baltigeer, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008938/4968346/5108523

NFCS 0694: 259 (Ballivor, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008940/4968574/5109129

NFCS 0702: 043 (Grange, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008965/4971543

NFCS 0703: 148 (Kells, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008968/4971954/5111932

NFCS 0695: 247 (Corballis, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008944/4969038/5167506

NFCS 0551: 105-106 (Clonamuckoge, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922200/4860206/4945274

NFCS 0538: 295-296 (Curraghmore, Co. Tipperary)
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Link: https://www.duchas.ie/en/cbes/4922156/4856770/5012765

NFCS 0538: 297 (Curraghmore, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922156/4856772/5012772

NFCS 0573: 301 (Ballyporeen, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922271/4866180/5073191

NFCS 0248: 243 (Kilmore, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921582/4881879/5118850

NFCS 0298: 008-009 (Skibbereen, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4798761/4796078/5148386

NFCS 0298: 009 (Skibbereen, Co. Meath)
Link: https://www.duchas.ie/en/cbes/4798761/4796079

NFCS 0394: 177 (Cloyne, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921914/4900201

NFCS 0362: 291 (Glantane, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921780/4906623

NFCS 0417: 317-318 (Ballinclemesig, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4678379/4673726/4681924

NFCS 0434: 150 (Killorglin, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4687714/4686470/4689726

NFCS 0458: 050-051 (Faha West, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4713263/4712869/4744740

NFCS 0461: 068 (Gortrooskagh, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4742074/4732980/4760494
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NFCS 0444: 451-452 (Ballynahinch, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4706346/4704674/4779946

Bealtaine Transcript list
NFCS 0275: 149 (Kilcatherine, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4811608/4801424/4941204

NFCS 0276: 176 (Urhin, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4811611/4801905/4947641

NCFS 0275: 151-152 (Eyeries, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4811608/4801426

NCFS 0276: 178 (Caherkeen, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4811611/4801907/4947644

NFCS 0285: 018-019 (Cullomane West, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921583/4881954/5119191

NFCS 0963: 484 (Derryvahan, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044787/5038087/5084110

NFCS 0975: 069-070 (Aghnaglogh, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044824/5042031/5085327

NFCS 0979: 026-027 (Killycoonan, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044842/5043422/5086418

NFCS 0981: 042-043 (Derryhum, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044848/5043979/5086836

NFCS 0979: 220-221 (Killyconnan, Co. Cavan)
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Link: https://www.duchas.ie/en/cbes/5044843/5043616/5087421

NFCS 0534: 456-458 (Dublin Road, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922136/4855741/4953999

NFCS 0536: 123-125 (Clash, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922138/4855964/5011428

NFCS 0538: 299-301 (Curraghmore, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922156/4856774/5012820

NFCS 0553: 362-364 (Drumgower, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922210/4861016/5016184

NFCS 0548: 113-114 (Irby, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922189/4859462/5017700

NFCS 0096: 645 (Irishtown, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427840/4349346

NFCS 0096: 676 (Carrownurlaur, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4427841/4349381/4440291

NFCS 0098: 364 (Claremorris, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427850/4350551/4451168

NFCS 0152: 412 (Killacorraun, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4428075/4375742/4454297

NFCS 0116: 118-119 (Carton, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427926/4358150/4454572

NFCS 0686: 298-299 (Loughanstown, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008909/4966036/5107999
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NFCS 0694: 022 (Castlejordan, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008938/4968336/5108485

NFCS 0694: 362 (Coolronan, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008941/4968682/5109974

NFCS 0694: 362 (Coolronan, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008941/4968682/5109976

NFCS 0698: 393-394 (Robinstown, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008955/4970536/5110993

NFCS 1026: 027-028 (Bundoran, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428247/4388243

NFCS 1033: 171-172 (Dromore, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428275/4390863/4459189
NFCS 1033: 173-174 (Dromore, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428275/4390865/4459190

NFCS 1030: 209 (Lettercran, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428263/4389557/4477735

NFCS 1028: 499-501 (Carricknahorna, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428256/4389020/4478108

NFCS 0027: 0084-0085 (Tuam, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4566066/4563932/4570599

NFCS 0026: 0189-0191 (Barnaderg, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4566064/4563799/4571723

NFCS 0047: 0048-0049 (Ballylee, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583295/4577295/4584909
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NFCS 0047: 0178-0179 (Kilmacduagh, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583297/4577425/4585945

NFCS 0040: 0204-0205 (Cloonlyon, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583272/4575523/4591234

NFCS 0190: 019-020 (Aghanlish, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602723/4598452/4626435

NFCS 0199: 082-084 (Mullagh, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602758/4601750/4634182

NFCS 0206: 024 (Cornageeha, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4605944/4604544/4643379

NFCS 0204: 260 (Killadiskert, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4605938/4603969/4644544

NFCS 0221: 119-121 (Sunnagh More, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4658430/4654721

Lughnasa Transcript List
NFCS 0152: 410-411 (Killacorraun, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4428075/4375741

NFCS 0182: 213-214 (Castlebaldwin, Co. Sligo)
Link: https://www.duchas.ie/en/cbes/4701742/4697842

NFCS 0622: 117-119 (Ballynew, Co. Clare)
Link: https://www.duchas.ie/en/cbes/4922385/4876408

NFCS 0108: 019-020 (Coogue, Co. Mayo)
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Link: https://www.duchas.ie/en/cbes/4427888/4354668/4446201

NFCS 0112: 120-121 (Carrowneden, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427906/4356554

NFCS 0087: 287-289 (Fahy More, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4497913/4344905

NFCS 0034: 0025 (Lickerrig, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4569049/4566657/4573087

NFCS 0159: 285-286 (Sligo, Co. Sligo)
Link: https://www.duchas.ie/en/cbes/4701677/4692022/4726613

NFCS 0613: 172 (Erinagh Beg, Co. Clare)
Link: https://www.duchas.ie/en/cbes/5162140/5157937/5199540

NFCS 0056: 0383 (Kiltormer, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583337/4580802/4587761

NFCS 0079: 321 (Ballaghduff, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4623001/4622502/4630675

NFCS 0219: 304 (Liscloonadea, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4658424/4654069/4661074

NFCS 0249: 132 (Cloonfad, Co. Roscommon)
Link: https://www.duchas.ie/en/cbes/4758470/4746776/4779661

NFCS 0612:323 (Glennnageer, Co. Clare)
Link: https://www.duchas.ie/en/cbes/4922355/4873658

NFCS 0057: 0417 (Portumna, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583340/4581250
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NFCS 0040: 0467 (Beagh, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583275/4575786/4606337

NFCS 0016: 214 (Toberroe, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4613672/4607108/4624025

NFCS 0211: 027 (Druminga, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4649689/4647461/4651065

NFCS 0161: 307 (Aghamore Near, Co. Sligo)
Link: https://www.duchas.ie/en/cbes/4701688/4692712/4728618

NFCS 0250: 081 (Caldragh, Co. Roscommon)
Link: https://www.duchas.ie/en/cbes/4758474/4747061/4760210

NFCS 0255: 394 (Ballyfeeney, Co. Roscommon)
Link: https://www.duchas.ie/en/cbes/4798713/4792660/4933291

NFCS 0170: 0232 (Coolrawer, Co. Sligo)
Link: https://www.duchas.ie/en/cbes/4701704/4694217/4742692

NFCS 0139: 123-124 (Glencalry, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4428023/4368842

NFCS 0040: 0467 (Beagh, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583275/4575786

NFCS 0040: 0493 (Beagh, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4583275/4575812/4606358

NFCS 0207: 515 (Drumshanbo, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4605953/4605445/4682636
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NFCS 0248: 234 (Cloonfad, Co. Roscommon)
Link: https://www.duchas.ie/en/cbes/4758468/4746618/4782652

NFCS 0258: 148 (Cartron, Co. Roscommon)
Link: https://www.duchas.ie/en/cbes/4798723/4793413/4926078

NFCS 0255: 328 (Kilglass, Co. Roscommon)
Link: https://www.duchas.ie/en/cbes/4798713/4792594/4931072

NFCS 0816: 452 (Cloghan, Co. Offaly)
Link: https://www.duchas.ie/en/cbes/5044633/5027931

NFCS 0787: 86 (Tawnaghgorm, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428184/4384635/4435607

NFCS 0027: 0012 (Cloghanower, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4566065/4563860/4569896
NFCS 0473: 444 (Ballynakilly, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4742118/4737743/4819386

NFCS 0470: 340 (Carhoonahone, Co. Kerry)
Link: https://www.duchas.ie/en/cbes/4742106/4736423/4759623

NFCS 0622: 326 (Knockloskeraun, Co. Clare)
Link: https://www.duchas.ie/en/cbes/4922387/4876618/5084448

NFCS 0070: 052 (Bealadangan, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4622965/4617797/4627478

NFCS 0986: 028 (Lough Gowna, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5070738/5058656/5091734

NFCS 0081: 191 (Springlawn, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4602702/4596918/4632413
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Samhain Transcript List
NFCS 0095: 269-271 (Manulla, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427834/4348631/4436007

NFCS 0096: 84-85 (Farmhill, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427837/4349556/4437600

NFCS 0096: 646 (Cloomore, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427840/4349347/4440211

NFCS 0096: 646 -647 (Ballyglass, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427840/4349347/4440213

NFCS 0096: 647 (Killeen, Co. Mayo)
Link: https://www.duchas.ie/en/cbes/4427840/4349348/4440215

NFCS 1032:155 (Ballymagroty, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428272/4390447/4441547

NFCS 1032: 157 (Rockhill, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428272/4390448/4441548

NFCS 1032: 157-154 (Durnesh, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428272/4390448/4441549

NFCS 1032:158 (Birra, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428272/4390449/4441550

NCFS 1049: 12-13 (Clooney, Co. Donegal)
Link: https://www.duchas.ie/en/cbes/4428335/4396488/4466041

NFCS 0020: 0069- 0070 (Coolaran, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4562118/4561070/4562255
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NFCS 0023: 0111-0112 (Clydagh, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4566052/4562519/4569194

NFCS 0021: 0082-0083 (Corofin, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4562122/4561367/4569653

NFCS 0027:0047 (Tuam, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4566066/4563895/4570406

NFCS 0027:48 (Tuam, Co. Galway)
Link: https://www.duchas.ie/en/cbes/4566066/4563896/4570407

NFCS 0968: 325-326 (Tircahan, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044803/5040024/5083166

NFCS 0973: 222-224 (Lisashanna, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044819/5041589/5085061

NFCS 0979: 053-055 (Lavey, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044842/5043449/5086574

NFCS 0975: 141-142 (Cavan, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5044825/5042103/5086623

NFCS 0972:427 (Belturbet, Co. Cavan)
Link: https://www.duchas.ie/en/cbes/5086706/5041252/5086768

NFCS 0189: 366- 367 (Kinlough, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602722/4598392/4631435

NFCS 0189: 229-231 (Buckode, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602728/4598983/4632121
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NFCS 0187: 158-159 (Manorhamilton, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602748/4600819/4633510
NFCS 0195:299 – 300 (Manorhamilton, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602742/4600226/4633639

Reference NCFS 0195: 422-433 (Meenymore, Co. Leitrim)
Link: https://www.duchas.ie/en/cbes/4602743/4600349/4634148

NFCS 0683: 111 (Boolies Great, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008896/4964766/5079811

NFCS 0683: 111-112 (Lunderstown, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008896/4964766/5079813

NFCS 0682: 082 (Sheephouse, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008892/4964426/5082134

NFCS 0682: 082 (Oldbridge, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008892/4964426/5082139

NFCS 0682: 083 (Stalleen, Co. Meath)
Link: https://www.duchas.ie/en/cbes/5008892/4964427/5082140

NFCS 0530: 223-224 (Redwood, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922119/4853988/4950488

NFCS 0536: 128 (Clash, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922138/4855969/5011433

NFCS 0538:278-280 (Templemore, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922156/4856753/5012737

NFCS 0553: 368-370 (Turtulla, Co. Tipperary)
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Link: https://www.duchas.ie/en/cbes/4922210/4861022/5016196

NFCS 0540: 118-119 (KnockFune, Co. Tipperary)
Link: https://www.duchas.ie/en/cbes/4922161/4857216/5016283

NFCS 0320: 001-002 (Kinsale, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921674/4889164/4947301

Ref: NFCS 0278: 032-033 (Castletownbere, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4798739/4794784/5017367

NFCS 0287: 077 (Arduslough, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921591/4882417/5138634

NFCS 0288: 106-108 (Lissacaha, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4921594/4882841/5147767

NFCS 0298: 001-002 (Reen, Co. Cork)
Link: https://www.duchas.ie/en/cbes/4798761/4796070/5148335
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